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Abstract 


This PhD thesis has two principal objectives. The first is to edit and study the most 
literary and celebrated Ottoman pilgrimage narrative, that is the Tuhfetii ’l-haremeyn by 
Nabi (d. 1712). The second is to establish and examine the main types and contents of 
pre-nineteenth-century Ottoman pilgrimage narratives, to the genre of which Nabi’s text 
belongs. 

The thesis consists of two parts. In Part I, the introduction discusses cultural and literary 
influences on Ottoman approaches to the composition of pilgrimage accounts. Chapter I 
presents an outline of known pre-modem pilgrimage narratives in Arabic and Persian 
literature. Chapter II introduces and classifies more than fifteen Ottoman pilgrimage 
texts in both prose and verse, most being examined for the first time in this study. 

Chapters III and IV concentrate exclusively on Nabi’s Tuhfetii’l-haremeyn. The former 
examines the background to Nabi’s undertaking of the pilgrimage journey and to the 
composition of his account, the timetable of the journey, the prose style of his narrative 
and the place of the work within the genre. The latter presents a summary translation of 
Nabi’s impressive account to make the work more immediately accessible. Chapter V 
scrutinizes the general themes in the corpus of Ottoman pilgrimage texts, such as the 
pilgrimage journey and stations between Istanbul and Mecca, shrines, sanctuaries and 
superstitions. 

Part II presents for the first time a modem critical edition of Nabi’s pilgrimage narrative 
on the basis of the three oldest and most reliable manuscript copies. These are compared 
also with the nineteenth-century printed copy. 
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In the transliteration of Turkish, Arabic and Persian words, the usual system employed 

in Turkey for the transliteration of Ottoman texts is used with the following exceptions 
in Part I: 

Long vowels are not marked. 

Diacritics not available in the modem Turkish alphabet are not used, except for the 
Arabic consonants hemze (’) and ‘ayn (‘). 

Compound personal names and Arabic months are spelled as one word, e.g. §emseddin, 
Zilhicce. 

The common spellings of certain words, particularly place names, have been preferred, 
e.g. Mecca, Medina, Hijaz, Cairo, Jerusalem, Alexandria and hajj. 

In Chapter I, which is devoted solely to Arabic and Persian texts, the standard IJMES 
transliteration system has been employed, but long vowels have not been marked.. 
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Introduction 

CULTURAL AND LITERARY BACKGROUND TO THE COMPOSITION OF 
PILGRIMAGE NARRATIVES BY OTTOMANS 

Medieval Muslims left their homelands only for a few important purposes such as war, 
the hajj, to acquire an advanced level of knowledge, for trade, and for an official or 
religious mission. In these motivations for travel, the hajj had a significant place. The 
hajj is the annual Muslim pilgrimage to Mecca with its attendant specified rituals, which 
is the duty of a life time for those Muslims who are free, sane, adult, and rich enough to 
meet the expense of travel and those of dependents left behind. 1 In order to perform the 
pilgrimage, every year for more than a millennium large numbers of Muslims have 
undertaken a long, risky and arduous journey from various lands. Having begun their 
journeys in a small local caravan or in a group of friends, medieval pilgrims generally 
joined a large pilgrimage caravan at certain points, particularly Cairo and Damascus. 
Passing through the desert between Damascus and Mecca or between Cairo and Mecca 
under the hot sun with a limited amount of water was not only the most arduous part of 
the journey but also the riskiest, first because of possible attack by the Bedouins. 2 It 


'For information about the rituals of the hajj, see Ahmad Kamal, The sacred journey: being pilgrimage to 
Makkah (London: George Allen & Unwin Ltd., 1964). It is necessary here to clarify that the English 
word ‘pilgrimage’ is used as the equivalent of the Islamic terms hajj and ziyaret (visit) together. In Islam 
visiting of the shrines of saints, even that of the Prophet in Medina is not considered as the hajj. 
Pilgrimage to the tombs of the saints are called just ziyaret (visit), which is not more than a volunatary 
act. With regard to the usage of the word ‘pilgrim’, even though travellers going on pilgrimage are called 
pilgrims in Christian culture from the beginning of their journeys, Muslim travellers going on the hajj are 
not entitled to be called haci unless they complete the rituals of the hajj. However the term pilgrim is 
customarily used to represent both those who set out to perform the hajj and those who qualified for the 
title haci. For information about tomb-visiting, see Nancy Tapper, ‘ Ziyaret: gender, movement, and 
exchange in a Turkish community’, in Dale F. Eickelman and James Piscatori (eds.), Muslim Travellers: 
pilgrimage, migration, and the religious imagination (London 1990), pp. 236-255 

2 Miinir Atalar, Osmanli devletinde surre-i humayun ve surre alaylari (Ankara: Diyanet, 1991), pp. 136- 
143 
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required great devotion and piety to undertake such a long and dangerous journey. For 
most it was the journey of a lifetime. 

Those pilgrims who departed from Wadan in Morocco, Granada in modem Spain, Herat, 
Bombay and central Asia spent many months on the journey. An eighteenth-century 
Ottoman pilgrim travelling in an official caravan from Istanbul had a journey of more 
than eight months. 3 An ordinary medieval pilgrim from Morocco had to travel 15-18 
months, 4 or two years. 5 Qazvini’s pilgrimage journey in 1087/1676 from Delhi took 
twelve months. 6 Such durations were valid for ordinary pilgrims who undertook the 
journey principally to perform the hajj and to return back home as soon as possible. 

However, some pilgrims combined their aim of fulfilling the duty of the hajj with other 
motives, e.g. seeking a better level of knowledge, either of Islamic learning or of 
different Muslim lands; earning a better living, making propaganda for their belief or 
sects or a combination of these. Making the pilgrimage served for some as an initial and 
legitimate stage of a longer journey. Many great Muslim scholars, poets and mystics, 
including Ebu Hafs Siihreverdi (d. 632/1234), Ibn el-‘Arabi (d. 638/1240), Fahreddin 
‘Iraki (d. 688/1289), Muhammed Parsa (d. 822/1419), and Cami (d. 898-9/1492), left 
their homelands to perform the hajj and to improve their Islamic learning. In the course 
of their journeys, most often during the hajj, they met other scholars and benefited from 
their knowledge. For example, Siihreverdi (d. 1234) met the sufi Arab poet Ibn el-Farid 
(d. 1235) in Mecca in 1231 ; 7 Ibn el-‘Arabi (d. 1240) met the father of Sadreddin Konevi 
(d. 1274) in Mecca in 1204, 8 and Sadreddin himself in Konya, where Fahreddin ‘Iraki 


’See the entry ‘The pilgrimage journey’ in Chapter V below. 

4 Abderrahmane El Moudden, ‘The ambivalence of rihla : community integration and self-definition in 
Moroccan travel accounts, 1300-1800’, in Eickelman and Piscatori (eds.), Muslim Travellers, p. 75 
5 M.N. Pearson, Pious passengers: the hajj in earlier times (London: Hurst & Company, 1994), p. 44 

6 Pearson. p. 46 

7 Angelika Hartmann, ‘al-Suhrawardi’, El 2 IX, p. 779 
S A. Ate$, Ibn al-‘Arabi, El 2 3, p. 708 
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(d. 1289) also met the latter, after having performed the hajj. 9 The Iranian saint 
Muhammed Parsa, who died in Medina, is said to have encountered and influenced 
Cami on his way to Mecca in 1419. 10 

The journeys of such people took many years, sometimes continuing until the end of 
their lives so that they never returned to their native lands. Nabi states that some 
pilgrims endured the difficulty of a journey of seven or eight years in order to perform 
the hajj. 11 The journeys of some West African pilgrims in pre-modem times are said to 
have lasted for eight years. 12 Therefore even though in modem times a pilgrim comes 
back to his home ‘physically and financially unchanged’ from a short journey of a few 
weeks, 13 in olden times the long journeys would have engendered many physical, 
cultural and spiritual changes in pilgrims. Upon their return or during their journeys, 
some scholar pilgrims undertook an active mission to communicate their knowledge and 
experience to people. For example, the eleventh-century Persian poet Nasir-i Husrev, 
who was influenced by Fatimid scholars during his stay in Egypt, is reported to have 
preached the Isma‘ili version of his faith in his community after his return from his 
pilgrimage journey. 14 Basing his argument on the examples of the Almoravid and 
Almohad revolutions, Moudden states that pilgrims ‘even initiated broad changes in the 
Maghrib’. 15 Probably because of this, it is often emphasized that the hajj in medieval 
ages served to constitute a significant ‘network of cultural communication’ between 
Muslim communities. 16 


q H. Masse, “Iraki, Fakhr al-Din Ibrahim’, Ef 3, p. 1269 

l0 A.J. Arberry, Classical Persian literature (London: George Allen & Unwin Ltd, 1958), p. 426 
"See the entry ‘ Vakfe at ‘Arafat’ in Chapter IV. 
l2 Pearson, p. 44 

"Mary Byrne McDonnel, ‘Patterns of Muslim pilgrimage from Malaysia, 1885-1985’, in Eickelman and 
Piscatori (eds.), Muslim travellers, p. 119 
l4 See below p. 32. 

"Moudden, p. 70; see B. Lewis, ‘Hadjdj’, El 2 3, p. 38 

"Lewis, p. 37; Ross E. Dunn, The adventures of Ibn Battuta (Berkeley, Los Angeles and California: 
University of California Press, 1986), p. 10; Moudden, p. 71 
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Although in comparison with less regulated Christian pilgrimages, the hajj journey was 
more stable, protected and well-attended, Muslim communities do not appear to have 
produced a well-established genre of pilgrimage narratives to rival the bulky corpus of 
medieval Christian pilgrimage accounts. 17 Howard reports that ‘between 1100 and 1500 
some 526 accounts were written that have survived, and doubtless many more that have 
not , 18 The reference works on Persian literature contain a very limited number of pre¬ 
nineteenth-century pilgrimage narratives, which suggest that medieval Persian pilgrims 
did not write about their pilgrimage experiences. Likewise medieval West African 
pilgrims except for Moroccans, seem not to have penned their accounts. 19 As for South 
Asian pilgrims, Metcalf suggests that prior to the late eighteenth century they did not 
produce travel accounts ‘except in so far as they recorded visions or wrote treatises 
while there’. The first Indian account is thought to have been composed by the scholar 
Mevlana RefTeddin Muradabadi, who went on the hajj in 1787. 20 

1. The cultural background to the composition of pilgrimage accounts 


The reasons for the composition of pilgrimage accounts are closely related to the 
objectives and motivations of a pilgrim for undertaking the journey in the first place. 
One of the reasons for the proliferation of pilgrimage narratives in the west was the 
‘fascination’ of the journey undertaken. Christian pilgrims made a risky and exciting 


l7 Barbara D. Metcalf, ‘The pilgrimage remembered: South Asian accounts of the hajj’, in Eickelman and 
Piscatori (eds.), Muslim travellers, p. 86: ‘Despite the splendid travelogues written in Arabic in the 
centuries after the ‘Abbasids, there does not seem to be a continuous genre of travel writing in Muslim 
societies generally’. 

'^Donald R. Howard, Writers and pilgrims: medieval pilgrimage narratives and their posterity (Berkeley, 
Los Angeles, London: University of California Press, 1980), p. 17 

19 ‘Umar Al-Naqar, The Pilgrimage tradition in West Africa (Khartoum: Khartoum University Press, 
1972), p. xxviii 

20 Metcalf (pp. 86-87) states that the tradition of travel and pilgrimage account writing in the Indian sub¬ 
continent developed gradually from the nineteenth century. The tradition of Indian hajj narratives 
followed a rather different trend after the nineteenth century taking shape initially in the period of British 
rule. ‘Several dozens’ of pilgrimage accounts were published between 1870-1950. ‘Since then, ever more 
people have written accounts, probably as many in the last four decades as in the eight decades before’. 
Having pointed out unpublished and undiscovered accounts and private letters, Metcalf concludes that 
hajj narratives seem ‘a modem phenomenon’ having common scope with other writings. 
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journey through strange lands and societies, by either walking ‘three thousand miles’ or 
undertaking ‘six weeks in a tiny, unstable boat’. 21 Howard states that ‘it was largely the 
fascination of travel itself that made men go on pilgrimages, that made pilgrimages such 
a fundamental institution of medieval societies and made written sources of them so 
interesting to read’. 22 According to the thirteenth-century Christian preacher Jacques de 
Vitry, a number of Christian pilgrims ‘go on pilgrimages not out of devotion, but out of 
mere curiosity and love of novelty. All they want to do is travel through unknown lands 
to investigate the absurd, exaggerated stories they have heard about the east’. 23 While 
discussing ‘European travel and travel accounts’, J.R. Hale says that ‘by now curiosity 
was widely accepted as one among, if not the chief of the reasons, why a man might 
travel’. 24 

Unlike for Christian pilgrims, it is hard to consider the fascination of travel among the 
principal motivations for Ottoman pilgrims generally, since they undertook the journey 
not for pleasure or out of curiosity but for the required performance of the hajj. The 
Muslim pilgrims’ principal concern was to reach the Hijaz in time, and after the 
performance of the hajj to come back home safely. In other words, they made the 
journey not to see and write interesting things but to perform a religious duty. As 
Thayer says, ‘To be sure, the attraction of the hajj may ultimately lie beyond any social 
benefit that accrue to the participants. It may rest instead in the fundamental religious 
sensibility of the pilgrims’. 25 


’'Jonathon Sumption, Pilgrimage: an image of mediaeval religion (London 1975), p. 182 
"Howard, p. 24 
'Sumption, p. 257 

:4 J.R. Hale (ed.), The travel journal of Antonio de Beads: Germany, Switzerland, the low countries 
France and Italy 1517-1518 (London: The Hakluyt Society, 1979), p. 18 

25 James Steel Thayer, ‘Pilgrimage and its influence on West African Islam’ in A. Morinis (ed.), Sacred 
Journeys: the anthropology of pilgrimage (London: Greenwood Press, 1992), p. 186 
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The routine, predictable, yet exhaustive nature of the journey Ottoman pilgrims endured 
may have discouraged them from recording their journeys. The route was relatively 
well-defined, and the caravan orderly and well-protected. Moreover, Ottoman pilgrims, 
unlike Christian travellers, were travelling across the lands of the same state, thus seeing 
people of the same Muslim culture, without needing to speak different languages, use 
different currencies, or negotiate borders between states. Even during the journey, some 
pilgrims were more interested in the conversation of their fellow pilgrims, particularly 
in listening to knowledgeable persons, than in experiencing the journey itself. 

The uniqueness and peculiarity of a journey would motivate the traveller to record it and 
the result would be of interest to an audience. Conversely, the more routine a journey, 
the less remarkable and more monotonous its telling would be. The vast majority of 
Ottoman pilgrims travelled in an official caravan, the route and actions of which were 
predetermined, routine and fairly predictable. Like soldiers, they travelled under the 
leadership of certain officials, hence their personal influence upon the course of the 
journey was negligible. All this made their journeys less personal, less risky, less 
dangerous and so less worthy to record. In contrast, many medieval Christian pilgrims 
travelled in small groups; and were recommended to take no money with them except 
for the purpose of delivering it to the poor as alms. 26 Such factors certainly made their 
journey less guaranteed and more personal, dangerous and exciting; it also made their 
written accounts more interesting, but open to fabrications. 

As for the Ottomans, the predictibility of the journey may have deterred a traveller from 
composing a narrative. If the texts which were composed to help future pilgrims with 
practical information are excluded, the majority of known narratives, are written by 



:6 Sumption, pp. 124-5 
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those authors such as Ahmed Fakih, Fevri, Evliya Qelebi, and Nabi, who undertook at 
least some parts of their journeys independently of the official caravan. The well-known 
pilgrimage-centred accounts in Arab and Persian literature were composed by those 
including Ibn Ciibeyr, Ibn Battuta and Nasir-i Husrev who also made their jouneys in a 
private group. It was partly the support of generous patrons for either travel or 
composition that played a role in the existence of certain well-known pilgrimage 
narratives. Some of their authors are reported to have received financial support either 
for the expenses of the journey or for the composition of an account of it or for both. 27 
For instance, Evliya £elebi enjoyed the help and patronage of local governors during his 
journey. Nabi was not only given leave but also supported by his patrons to undertake 
his journey. He composed his narrative in a high-flown artistic style and presented it to 
Mehmed IV. 

It is possible that the detailed narratives composed by those who had made a relatively 
unusual journey might have deterred some ordinary pilgrims travelling in an official 
pilgrimage caravan from composing accounts of their own, presumably less eventful, 
adventures. In addition, existing geographical texts on the Hijaz written by previous 
scholars must have discouraged ordinary pilgrims from writing a description of the holy 
cities from their limited observations. Pearson reaches similar conclusions about the low 
number of Indian pilgrimage texts: ‘It appears that all these pilgrims assumed there was 
nothing new to say about the hajj. Qazvini wrote that he would not say much about the 
hajj itself, or Mecca and the Ka‘be “on account of the brevity of this treatise and 
availability of the relevant details in many books and compilations.’” By producing a 
work, an author simply either introduces a new subject or challenges the previous ones, 

:7 See ‘Conclusion’ in Chapter I. 

:8 Pearson, p. 17 
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considering them insufficient. To make a challenge, the author is required to have either 
more knowledge or a different perspective or superior literary ability. 

The mode of travel may also have had something to do with whether or not a narrative 
was composed. Sumption notes that Christian pilgrims who travelled by sea had to 
occupy themselves during a boring and monotonous journey. They spent their days 
drinking, or playing dice, cards or chess, or reading and praying, or sleeping or writing 
‘travel diaries’. 29 This last occupation may be put forward as an element for the relative 
proliferation of narratives by Andalusian and Moroccan travellers, who as far as we 
know at present, wrote more than those who lived relatively close to the Hijaz. 
However, South Asian pilgrims, many of whom also travelled by sea, did not write 
down their pilgrimage experiences prior to the nineteenth century. It appears, therefore, 
that making an exciting and unpredictable journey through unknown lands and societies 
could add some more accounts but would not necessarily generate a clear trend towards 
narrative composition. In other words, merely undertaking such a journey was not a 
sufficient motivation for most literate medieval Muslims to set down their personal 
experiences of it. 

It appears that in general Ottomans were reluctant to write down their personal lives or 
adventures, or to insert their selves into the description of an occurrence they 
experienced. 30 The authors of the few known pilgrimage narratives, except Evliya 
£elebi, did not put much of themselves into their descriptions, and clearly did not intend 
to write about their own journeys for their own sakes. Kafadar suggests that the lack of 
personal literature might be due to lack of a ‘strong sense of individuality’ in medieval 

:<) Sumption, p. 186 

■''’Madeline C. Zilfi, ‘The diary of a miiderris: a new source for Ottoman biography’, JTS I (1976), p. 
157: ‘It is a commonplace in Ottoman studies that, prior to the mid-nineteenth century, diaries, letters and 
collections of personal papers of the sort that enriched Western European biography are lacking for 
comparable Ottoman dignitaries’. 
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people. 31 Unless a religious or practical or literary purpose was intended, the portrayal of 
their daily lives or a single episode like the pilgrimage journey, in an artless manner for 

m 

its own sake must have been regarded by Ottomans as an occupation which would take 
some time and money; and in return it would have won its author no material or 
spiritual benefit, no honour or credit in the eyes of contemporaries. 

The very limited copies of a few known or recently discovered narratives of personal 
lives suggest that such works did not even attract much attention from Ottoman readers. 
A quick comparison of the reception of Evliya’s extraordinary narrative with that of the 
English author John Mandeville’s Travels exemplifies the low level of interest of 
Ottomans in such written accounts and hence of lack of motivation to compose such 
works. Despite being perhaps the most interesting and exciting Ottoman travel narrative, 
written in a descriptive manner and unpretentious language, the Seyahatname was 
virtually unknown even by major Ottoman biographers until its discovery by the 
nineteenth-century Austrian scholar von Hammer, 32 and only a few manuscripts of it 
have survived. 33 As for Mandeville’s Travels, 34 it was widely read and known all over 
Europe for about six centuries. ‘Well over three hundred manuscripts’ of it have 
survived, 35 and it ‘was printed again and again well into the nineteenth century’. 36 

An apparent lack of demand from contemporary audiences for written travel narratives 
may have resulted from a lively interest in oral narration. It is likely that a pilgrim’s 
immediate audience would have preferred to hear his stories directly from him, and 
would not spare time and money to copy, buy or read such stories, even if they 

''Cemal Kafadar, ‘Self and others: the diary of a dervish in seventeenth century Istanbul and first-person 
narratives in Ottoman literature’, Studia Islamica 69 (1989), p. 124 
,2 Kafadar, p. 126 

v1 Pierre A. MacKay, ‘The manuscripts of the Seyahatname of Evliya C^elebi’, Der Islam 52 (1975), p. 
280 

■ 4 See Malcolm Letts, Mandeville’s Travels: text and translations (London: The Hakluyt Society, 1953) 

?5 Sumption, p. 258 
^’Howard, p. 54 
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contained a breathtaking journey experience. To satisfy the curiosity of their immediate 
audience about the journey and sacred places, many pilgrims must have enjoyed telling 
their accounts directly to fellow countrymen. 37 Indeed, the oral tradition was widespread 
among Turks for communicating their personal or mundane experiences. Even great 
Turkish legends were preserved only in oral tradition. 


Consequently, there existed no established tradition of memoirs, diary-writing, 
autobiography or works of autobiographical character in pre-Tanzimat Ottoman 
literature. Although modem researchers have discovered a few first-person narratives, 38 
at the present stage these do not constitute a continuous genre, being independent from 
each other as to style and content. On the other hand, there was a strong tradition of 
tezkire (biographical dictionary) writing, adopted from Arabic and Persian literature, on 


the lives and anecdotes of prominent 


individuals of certain classes or professions, such 


as saints, scholars and poets. 39 Motivations behind the composition of such works were 
educational, religious and in some cases partially literary. Nevertheless, the tradition of 
tezkire writing does not seem to have been paralleled by autobiographical writing or 
memoir writing until the nineteenth century when scholarly and literary works 


diversified and flourished under the influence of western literature. 


37 This seems to be the case for returning Persian pilgrims. See Chapter I, and Hafez Farmayan and Elton 
L Daniel, A Shi'ite pilgrimage to Mecca: the Safarnameh of Mirza Mohammad Hosayn Farahani 

(Austin: University of Texas Press, 1990), p. xxiii. 

,8 Having introduced a few works of autobiographical character Kafadar (p. 149) suggests that ‘systematic 
research in manuscript collections will yield many more diaries, dream-logs, autobiographies, memoirs of 
captivity, or letters’. For the introduction of such single texts of autobiographical character see Andreas 
Tietze, ‘The poet as critique of society: a 16-century Ottoman poet’, Turcica 9 (1977) pp. 120-160; 
Madeline C. Zilfi, ‘The diary of a muderris: a new source for Ottoman biography’, JTS I (1976), pp. 157- 
176. Carter Vaughn Findley, ‘A Muslim’s pilgrim’s progress: A§£i Dede Ibrahim Halil on the hajj 1898’ 
in C.E. Bosworth et al. (ed.), The Islamic world from classical to modern times: essays in honor of 
Bernard Lewis (Princeton: Darwin Press, 1989), pp. 479-512 

39 J. Stewart-Robinson, ‘The tezkere genre in Islam’, Journal of Near Eastern studies 23 (1964), p. 60; 
Barbara Flemming, ‘Glimpses of Turkish saints: another look at Lami’i and Ottoman biographers’, JTS 
18 (1994), pp- 59-73; Abdiilkadir Karahan, Eski Tiirk edebiyati incelemeleri (Istanbul: Edebiyat Fakiiltesi 

Matbaasi, 1980). p. 107 
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1 


Influences of Ottoman literary 



ventions on the writing of pilgrimage 


narratives 


The development of an Ottoman genre pilgrimage narrative writing must be seen in the 
context of existing literary forms on the one hand, and of existing ways of writing about 
the pilgrimage journey on the other. The pilgrimage journey is generally not 
acknowledged as a topic or theme which occurs frequently in Ottoman texts either in 
verse or in in§a (high prose). Ottoman poetic forms, namely gazel, riiba 7, kit ’a, terci 
bend, kaside and mesnevi, which had been inherited from classical Persian and Arabic 
literature, 40 have been considered to deal with certain well-determined themes through a 
rather set range of concepts and cliches. The most prevalent form, gazel, and other 

a 

shorter forms such as riiba 7 and kit ’a are clearly not suitable for relating a long story 
such as a pilgrimage journey. Of all these verse forms, the mesnevi is the most 
appropriate for extensive descriptions. Everything including particularly religious, 
ethical, mystical, epic, mythical and love subjects are eligible to be the subject of a 
mesnevi . 41 However, poets who composed a mesnevi or hamse (collection of five 
mesnevis ) tended to deal with certain classical topics. Therefore, several subjects were 
treated repeatedly by several poets. Description of the pilgrimage journey and of the 
sanctuaries are not counted among the chosen topics for the mesnevi form. 

None of the most prominent Ottoman poets, except Nabi, are reported to have produced 
a description of the hajj journey either in verse or in prose. Even the leading sixteenth- 

A ^ _ 

century poets Fuzuli, who spent an important part of his life in Kerbela, ~ and Baki, who 
went to Mecca as a kadi (judge), did not compose a travel account or a depiction of the 
sacred places they saw. A number of minor Ottoman men of letters are also reported by 

40 For the Ottoman literary forms see Cem Dil^m, Orneklerle Turk $iir bilgisi (Ankara: TDK, 1983); 
Haluk Ipekten, Eski Turk edebiyati: nazim $ekilleri (Ankara: Birlik, 1985) 

JI Agah Sirri Levend, Turk Edebiyati Tarihi 1 (Ankara: TTK, 1973), p. 103 
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the major biographers 43 to have gone to the Hijaz either for the hajj 44 or for other 
reasons. Some poets such as Gazali (d. 941/1535) 45 and Fevzi (d. 1666) are reported to 
have spent the rest of their lives in the Hijaz. There must also be a number of poets and 
men of letters who probably made the hajj or must at least have seen the sanctuaries since 
they were appointed to several posts in the Hijaz, such as judge and inspector of the two 
holy cities. 46 However, despite having gone to the Hijaz, these poets are not reported to 
have produced a work either on their journeys to Mecca or on the sacred places. 
Similarly, the accomplished stylists Mustafa Ali of Gelibolu (d. 1600), 47 and Ok^uzade 
(d. 1630), 48 although both performed the hajj, were not reported to have produced a 
work on their pilgrimage experiences. This case seems to be true for medieval Persian 
pilgrims also. 49 


42 Kerbela is a sacred place in Iraq for Shiite Muslims. 

43 For the survey of biographies of the Ottoman poets, I generally consulted the composite biographical 
study the Tezkirelere gore divan edebiyati isimler sozliigii, which is meant to cover all factual information 
from the Ottoman biographies ( tezkireler ): Haluk Ipekten, Mustafa Isen, Recep Toparli, Naci Okgu, 
Turgut Karabey, Tezkirelere gore divan edebiyati isimler sozliigii (Ankara: KTB, 1988). For some poets 
who made the hajj see E.J.W. Gibb, HOP IV (London 1905), p. 108, 212; Levend, Turk edebiyati tarihi, 
p. 286; A.F. Tansel, ‘Divan §airlerimizden Fenni’nin bogazici kiyilarmi canlandiran mesnevisi’, Belleten 
XL (no: 158, April-1976), p. 331 

44 Among the literary figures who went on the hajj are ‘Abdiilvasi Qelebi (lived in the period of Bayezid 
II), Kadri Dede (early 16th century), Askeri (16th century), Kadri ‘Abdiilkadir Qelebi (d. 1548), Fevzi (d. 
1090/1679), Gazali (d. 941/1535), Vasi (d. 945/1538), Muhlisi (d 1027/1618), Vehbi (d. 1112/1700-01), 
Seyyid Vehbi (d. 1149/1736-37), Arifi, Tabi, Refi’a (the father of Hoca Ne§’et), Floca Ne§’et, 
Muhyiddin, Nali Molla Hizir (d. 1873). 

45 It is worth noting that the poet Gazali’s letter sent from Mecca to Istanbul is not related to the 
pilgrimage journey or the sanctuaries. In the letter Gazali, having summarised the condition of his life in 
Mecca in prose, composed a long poem in the kaside form, asking about the poets of his acquaintance 
(see Giinay Kut (Alpay), ‘Gazali’nin Mekke’den Istanbul’a yolladigi mektup ve ona yazilan cevaplar’, 
Turk dili ve ara$tirmalar yilligi-Belleten (Ankara 1974), pp. 223-252). 

4c 'Among them were §ah Mehmed (d. 926/1520), ‘Abdi (d. 954/1547-48), Meyli (1001/1593), Mahir (d 
1021/1612-13), Razi (1026/1617), Fevzi (d. 1077/1666), Beyani Mustafa Efendi (d. 1006/1597), Baki (d. 
1008/1600), Baki (d. 1090/1679-80), ‘Azizi (d. 1068/1658-59), ‘Abdi Efendi (d. 1118/1706-07), $eyhi 
(1118/1706-07), Tevfik (d. 1128/1715-16), Fenni Efendi (d. 1158), Sahib (d. 1183/1769-70), Nimet (d. 
1185/1771), Behcet (d. 1197/1781), Cevdet (1209/1794-95), Refet (d 1209/1794-95), Nihad (d 
1210/1795-96), Mekki (d 1213/1789-90) ‘Arif (d. 1247/1831-32), Yiisri (1077/1666-7), Refi (d. 
1234/1818-19), $ifayi, Siddik, Safahi and Sadullah. 

47 J. Schmidt, Mustafa All's Kiinhii 'l-Ahbar and its preface according to the Leiden manuscript (Istanbul 
1987), p. 2 

4S Christine Woodhead, ‘Ottoman in$a and the art of letter-writing: influences upon the career of the 
ni§anci and prose stylist Ok<?uzade (d. 1630)’, The journal of Ottoman studies VII-VIII (Istanbul 1988), 

p. 151 

40 See ‘Persian pilgrimage narratives' in Chapter I. 
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Instead of producing detailed pilgrimage narratives, it is known that some poets 
produced shorter compositions on the pilgrimage, producing a brief poem or several 
fragmentary couplets. Indeed, poetry itself was a sufficient motivation for skilled poets 
to produce a work on almost every phenomenon, including the pilgrimage experience. 
For a master poet, it was more memorable and effortless than a lengthy treatise. One of 
the first Turkish poets to compose poems on the pilgrimage journey and the Ka‘be was 
Yunus Emre, some of whose verses are still on the tongue of modem Turkish people. 50 
He is reported on the evidence of a poem to have gone to the Hijaz. 51 The great mystic 
Mevlana Celaleddin had been in Mecca when he was young, and perhaps composed ‘his 
famous invocation’ to the Prophet Muhammed there. 52 The pilgrim poet Nabi’s Turkish 
Divan includes numerous verses containing his reflections on his experience of the 
hajj. 53 The nineteenth-century folk poet Ne§ati describes a cruel attack on pilgrims by 
robbers between Damascus and Ma‘an in a plain poem of eleven couplets. 54 Needless to 
say, the sacred points in the Hijaz including the Ka‘be, the Zemzem well, and the Black 
Stone have been used commonly as metaphors in Ottoman poetry. 55 

Producing treatises on educational topics was always a stimulating motivation for both 
poets and stylists. When the subject was the hajj or the hajj journey or the sanctuaries 
Ottomans produced ethical and religious treatises either on the rituals of the hajj or on 
the stations or on the history of the Hijaz, either by compilation or by translation. The 
content of these works probably varied in accordance with popular demand. The 

50 Golpinarh claims that the poems which suggest that Yunus went on the hajj are composed by another 
poet called ‘A§ik Yunus (Abdiilbaki Golpinarli, Yunus Emre (Istanbul: Bozkurt Basimevi, 1939), p. 64 
? 1 Emel Esin, Mecca the blessed Madinah the radiant (Novara 1963), p. 171 

?2 Mine Menm, Eski Turk edebiyati Tarihi: edebiyat tarihi - metinler (Istanbul: Ak£ag, 1999), p. 43; Esin, 
p. 169 

53 See ‘Sources and influences’ in Chapter III. 

SJ For this poem see Atalar, pp. 141-143. 

"Numerous examples can be found for the usage of the sacred sites as metaphors in Ottoman poetry. For 
an immediate example see Walter G. Andrews, Najaat Black, and Mehmet Kalpakli, Ottoman lyric 
pacin’: an anthology> (Austin: University of Texas Press, 1997), p. 291. 
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fifteenth-century poet Yazicioglu Muhammed devotes a section to the description of 
‘the farewell pilgrimage’ in his lengthy didactic mesnevi called the Muhammedivve. 5b 
His brother Yazicioglu Ahmed-i Bican allocates an entry to the religious aspect of the 
hajj in his work Envaru 'l-a§ikin. He explains the importance and spiritual benefits of the 
hajj in prose by citing Qur’anic verses, hadiths of the Prophet, and the saying of 

scholars, and by incorporating his personal assumptions. Bican discusses the rites of the 
hajj in a separate section . 57 

Several authors who performed the hajj or at least went to the Hijaz produced works 
concerning the history of the Hijaz. Upon the order of Sokullu Mehmed Pa$a, Baki (d. 
1600) made a Turkish translation of an Arabic work called the I‘lamu bi-a'lami 
beleda’llahi’l-harem by Kutbeddin Muhammed b. Ahmed el-Mekki (d. 990/1582). 58 
Among the treatises on the Hijaz are ‘Abdurrahman Gubari (d. 1566)’s Ka‘be-name, 59 
Hanif Ibrahim (d. 1189/1775)’s La‘lii musaffa fi-ziyareti’l-Mustafa™ Mehmed 

Yemeni’s Feza’il-i Mekke ve Medine [ve Kudus ], 61 $ikari-zade Dervi§ Ahmed’s 
Tayyibetu’l-ezkar fi-medineti’l-envar, 62 Hasan Tahsin’s Cografya ve tarih-i hitta-i 
Hicaziyye ve evsaf-i haremeyn , 63 and Eyiib Sabri Pa§a (d. 1890)’s Mir’atii ’l-haremeyn. M 

This does not mean that the Ottomans altogether refrained from writing about their 
actual pilgrimage experiences. However, a very limited number of pilgrimage texts is 


5b Yazicioglu Muhammed, ed. A. (^elebioglu, Muhammediye II (Istanbul: MEB, 1996), pp. 218-224 
57 Yazicioglu, Ahmed-i Bican, Envaru’l- ‘a§ikin (Istanbul: Matba‘a-i ‘Osmaniye), pp. 325-27 
58 Baki, Terciime-z Vlamu bi-a'lami beledallahi’l-harem of Kutbeddin Muhammed b. Ahmed el-Mekki (d. 
990/1582), Suleymaniye Ktp., Lala Isma‘il, no: 327. The text was named by its copyist the Terciime-i 
tarih-i Mekke li-‘Abdiilbaki. According to a note, the mauscript was owned by Es-seyyid Ibrahim bin E§- 
$eyh Mustafa in Istanbul, in 1052/1642. The text consists of 150 folios. Baki says at the beginning of the 
work that it was completed in the time of Sultan Murad III (1574-95). 

S0 Ali Alparslan, ‘Gubari Abdurrahman’, DIA 14, p. 168 

b0 Cemil Akpinar, ‘Hanif Ibrahim Efendi’, DIA 16, p. 40; see also Fehmi Edhem Karatay, TSMKTYK 1 
(Istanbul: Topkapi Sarayi Muzesi, 1961), p. 403. 

6 'Karatay, TSMKTYK 1, p. 463; Edward G. Browne, A hand-list of the Muhammadan manuscripts in the 
libraiy of the University of Cambridge, (Cambridge: At the University Press, 1900), p. 303 
‘’’Karatay, TSMKTYK 1, p. 462 

b3 Hasan Tahsin, Cografya ve tarih-i hitta-i Hicaziyye ve evsaf-i haremeyn (Istanbul 1297) 


14 


Introduction 


known to students of Ottoman literature. Among the known texts are the seventeenth- 
century writer ‘Abdurrahman Hibri’s Menasikii’l-mesalik, Evliya Qelebi’s 
Seyahatname, and the eighteenth-century writer Mehmed Edib’s Nehcetu’l-menasik bS 


There is no comprehensive study dealing with Ottoman pilgrimage texts as a whole, and 


little research has been done to reveal whether or not there are pilgrimage texts 


undiscovered in manuscript libraries. Even the most literary and well-known Ottoman 


pilgrimage narrative, Nabi’s Tuhfetu’l-haremeyn has not been given sufficient attention 


by modem researchers, being neither edited critically nor studied thoroughly. The 


studies on Nabi and his works allocate a few remarks of introduction to the narrative, 


suggesting its significance as a distinguished example of travel literature, the difficulty 


of its prose style, and its neglect by researchers. Study of the narrative is overlooked to 


such an extent that even the solar year when Nabi performed the hajj is wrongly cited in 


existing works. There has been no attempt to place the narrative in the context of its 


genre and to confirm basic facts about Nabi’s journey. 


It is the foremost objective of the present study to analyse Nabi’s pilgrimage narrative. 


To pursue this objective, the first thing we need to do is to prepare a reliable critical 


edition of the text, upon which to base analysis and discussion, including the 


circumstances or elements which determined the existence of the narrative, the 


identification of literary sources used by Nabi, and the place of Nabi’s narrative in its 


literary and cultural context. 


Shedding light on the corpus of Ottoman pilgrimage narratives constitutes another 
important objective of the study. The limited number of pilgrimage texts known to us 


< ' J Eviib Sabri Pa§a, Mir'atu 'I-haremeyn: Mir'atu Mekke (Istanbul 1301), Mir'atu Medine (Istanbul 1304), 
Mi'atii cezireti '1-Arab (Istanbul 1306) 

o5 Suraiya Faroqhi, ‘Ottoman Documents concerning the hajj during the sixteenth and seventeenth 
centuries', in Abdeljelil Temimi (ed.), La vie sociale dans les provinces arabes a I’epoque ottomane 3 
(Zaghouan 1988), p. 139 
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was doubled through an initial survey of several manuscript libraries in Turkey and 
Britain. Narratives of more or less personal nature on the journey, route and the 


sanctuaries have been preferred while texts on the history of the Hijaz and on the rites of 


the hajj have been overlooked, except for those by Gubari and Bahti who both 


incorporated their own sentiments in their verse descriptions. The corpus identified has 


been classified into several categories in terms of their contents and the reasons for 


which they were produced. In the course of the study, it became clear that a separate 


section was necessary for comparative analysis of these texts, which are inevitably 


composed of similar data and themes. 


The close relation of Ottoman literature to Arabic and Persian literature led me to 
prepare an overview of the little-studied genre of pilgrimage narratives in both 
languages. Chapter I, though based on secondary sources, attempts to bring together 
what is currently known about pre-nineteenth-century Arabic and Persian pilgrimage 
narratives as a whole genre, and may well be regarded as an extension of the 
Introduction. In short, the need to place Nabi’s narrative in the cultural and literary 
context of its genre led me to develop the initial scope of the thesis into a challenging 
and pioneering study of the little known corpus of Ottoman pilgrimage texts, 
determining its main types and characteristics. 
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Chapter I 

PILGRIMAGE NARRATIVES IN ARABIC AND PERSIAN LITERATURE 

Introduction 

The principal aim of this chapter is to provide a background to the study of Ottoman 
pilgrimage narratives by drawing a general and preliminary picture of pilgrimage 
narratives in Arabic and Persian literature. Unfortunately, the genre of pilgrimage 
narratives generally appears one of the most neglected study areas in these literatures 
too, in spite of the fact that some of the best individual exemplars of the genre were 
given close attention by some late nineteenth and early twentieth-century researchers 
who published editions and/or translations. Occasional translations and studies, again on 
single travel texts, have been published in the last few decades, and hence more 
pilgrimage narratives previously unknown have been introduced. These include texts by 
the eighteenth-century Iraqi scholar Shaykh ‘Abd Allah ibn Husayn al-Suwaydi,' the 
eighteenth-century Damascene nobleman Murtada b. ‘Ali b. ‘Alawan , 2 and the 
nineteenth-century Mauritanian scholar Ahmad b. Tuwayr al-Janna . 3 Nevertheless, 
despite these recent publications the volume of research on pilgrimage narratives 

remains small. 

In the course of building up a basic framework of Arabic pilgrimage texts I had to 
depend on very limited number of sources. Of these, Ahmad Ramadan Ahmad’s 


'Hala, Fattah ‘Representation of self and the other in two Iraqi travelogues of the Ottoman period’, 
International journal of Middle Eastern studies 30 (1998), pp. 51-76 

2 Ulnch Haarmann, ‘Murtada b. ‘All b. ‘Alawan’s journey through Arabia in 1121/1709’, in Abdelgadir 
Mahmoud Abdalla, Sami Al-Sakkar, Richard T. Mortel, Abd Al-Rahman, T. Al-Ansari (eds.), Sources 

for the history of Arabia 1 (1979), pp. 247-251 

3 H T Norris, The pilgrimage of Ahmad, son of the little bird of paradise: an account of a 19th century' 
pilgrimage from Mauritania to Mecca (Warminster: Aris and Phillips Ltd., cl977) 
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detailed study, al-Rihla wa al-rahhala al-Muslimun 4 deals with Muslim traveller-writers 
generally, classifying them into three categories: geographers, eastern travellers, and 
western travellers. Ahmet Ozel presents an overview of Muslim pilgrimage narratives in 
his entry in the Diyanet Islam Ansiklopedisi . 5 Husayn Amin deals with the observations 
of Muslim and western travellers who visited the Hijaz . 6 7 After mentioning the contents 
of the texts of just two early medieval Muslim travellers, namely Ya‘qubi and Ibn 
Jubayr, Husayn proceeds to describe the observations of western travellers to the Hijaz, 
devoting comparatively more space to Ibn Jubayr from the first group and to Burckhardt 
from the second. There are also a few individual studies and translations of some 
accounts, among which most attention is paid to the two well-known pilgrimage-centred 
travel narratives by the late twelfth-century Andalusian traveller Ibn Jubayr and the 
fourteenth-century Moroccan traveller Ibn Battuta. 

While trying with difficulty to form a framework of Persian pilgrimage accounts, I had 
to rely on sources lacking both in quantity and in information on the subject generally. 
Modem researchers including Farmayan, Ahmad Ramadan Ahmad, Ahmet Ozel and 
Peters 8 give information about only one pilgrimage account in Persian composed prior 
to the nineteenth century, that is the eleventh-century scholar Nasir-i Khusraw’s 
Safarnama. The lack of study on Persian pilgrimage narratives generally led me to 
concentrate on two well-known narratives, Nasir-i Khusraw’s Safarnama and the 


4 Ahmad Ramadan Ahmad, al-Rihla wa al-rahhala al-muslimun , Dar al-bayan al-‘Arabi, Jeddah (n.d.) 

Ahmet Ozel, ‘Hacc: Seyahatnameler’, DIA 14, pp. 413-416 

''Husayn Amin. ‘Nazrat ba ‘d al-rahhala al-muslimin wa ba ‘d al-rahhala al-gharbiyyin 'inda ziyaratihim 
li mintaqat al-Hijaz ’ in Abdalla et al. (eds.), Sources for the History of Arabia 1, pp. 385-402 

7 Hafez Farmayan and Elton L Daniel (tr), A Shi'ite pilgrimage to Mecca: the Safarnameh of Mirza 
Mohammad Hosayn Farahani (Austin: University of Texas Press, 1990) 

' [. £ Peters, The hajj: the Muslim pilgrimage to Mecca and the holy places (New Jersey: Princeton 
University Press. 1996) 
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twelfth-century poet Khaqani’s Tuhfat al-‘Iraqayn , to both of which prominent modem 
literary histories of Persian literature in English devote relatively detailed entries . 9 

Given that it has been possible for this study to identify previously unknown Ottoman 
pilgrimage texts, it may be assumed that there could be more pre-nineteenth-century 
pilgrimage narratives in Arabic and Persian composed by less privileged pilgrims, 
which have been neither identified yet nor introduced to the general reader. 

1. Pilgrimage narratives in Arabic 

The accounts of pilgrimage journeys form certainly the most significant part of the body 
of Arabic travel texts, commonly called the rihla texts. The findings of the secondary 
sources used for this section show that the majority of Arabic pilgrimage narratives 
were left by those who lived in lands distant from the Hijaz, including particularly 
Andalusia and Morocco. Pilgrims living in countries relatively close to the Hijaz 
perhaps felt little need to produce their own pilgrimage accounts of the journey for 
audiences to whom the sacred cities were relatively familiar and who may have already 
made the pilgrimage themselves. The comparative lack of Arabic texts from central 
Muslim regions is therefore less surprising. The further the distance the pilgrim had to 
travel, the greater the adventure, experiences and hardships of his journey, and the more 
likely it was that he would find ready audiences at home interested in his account, and 
so motivation for composing it. Early writers generally tended to produce texts on 
different countries and routes for practical purposes, rather than writing their personal 
pilgrimage experiences . 10 ‘The earliest form of travel literature known to us’ says 
Bosworth when dealing with travel literature in Arabic literature ‘is that of the practical 

'Edward G. Browne, A literary history' of Persia: from Firdawsi to Sa ‘di (London: T. Fisher Unwin Ltd, 
1906; C.A. Storey, Persian literature: a bio-bibliographical survey I (London: Luzac & Co., Ltd., 1953); 
A.J. Arberry, Classical Persian literature (London: George Allen & Unwin Ltd, 1958); Jan Rypka (ed.), 
Persian literature to the beginning of the 20th century (Dordrecht: D. Reidel Publishing Company, 1968) 
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manuals, the road books’. 11 Moudden says of Moroccan pilgrimage texts that ‘many 

nhla texts are in the form of market guides, advising future pilgrims about the best way 

to carry on advantageous trade on the way to the Hijaz’. 12 The tradition of writing this 

sort of text developed into detailed or scholarly geographical writings which flourished 
in the second half of the Abbasid period. 13 


The Hijaz itself and/or routes to it are indeed paid special attention in many of these 


geographical texts. The tenth-century geographer Abu al-Ishaq al-Farisi al-Istakhn tells 


in his work, the Masalik al-mamalik, that Muslim lands can be divided into twenty 


regions, of which the Ka‘ba and Mecca constitute the heart. 14 The authors who dealt 


with Mecca presumably went to the Hijaz and performed the hajj before describing it. In 


fact, many of them are specifically reported to have done so. 15 In this respect, their texts 


might be regarded at least partly as a type of pilgrimage account writing. 


These geographical treatises also contain historical, sociological and administrative data 
about cities and regions, in different proportions. They present their materials from 
varying perspectives in compliance with the aims and preoccupation of their authors, 
whose occupations ranged from mailman to tax collector as in the case of Ibn Hurdazbih 
(205-272-300/820-912) and Qudama b. Ja‘far (d.310 or 320/932) respectively. Thus, Ibn 
Hurdazbih’s predilection in his text a l-Masalik wa al-mamalik differs naturally from 
that of Qudama b. Ja‘far, the author of the Kitab al-kharaj, as can be perceived from the 


l0 Ahmad, p. 53 

"C.E. Bosworth, ‘Travel literature’ in Julie Scott Meisami and Paul Starkey (eds.), Encyclopedia of 
Arabic literature 2 (London: Routledge, 1998), p. 779 
n Moudden, p. 75 

1 ■’Ahmad, pp. 55-232: among the early geographical texts in Arabic are the Kitab al-buldan by Ya‘qubi 
(d. 284/897), the al-Masalik wa al-mamalik by Ibn Hurdazbih (205-272-300/820-912), the Kitab al- 
kharaj by Qudama b. Ja‘far (d. 310 or 320/932), Masalik al-mamalik by Abu Ishaq al-Farisi al-Istakhri 
known as al-Karhi (d. 340/951 or later), Muhtasar kitab al-buldan by Ibn al-Faqih al-Hamadani (9th 
century), al-A ‘laq al-nafisa by Ibn Rusta, the al-Masalik wa al-mamalik by Abu Ubayd al-Bakri, the 
Akhbar Makka by Azraqi, the Taqwim al-buldan by Abu al-Fida (d. 732/1331), Masalik al-absar fi 
mamalik al-amsar by Ibn Fazl (d. 749/1348). 

l4 Ahmad, p. 80. 
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titles of the texts. The authors of these treatises generally appeared to have made use of 

existing geographical and historical texts, and made quotations from them besides their 

own observations. 16 For instance, the tenth-century geographer Ibn Hawqal al-Nasibi in 

his principal work Kitab al-masalik wa al-mamalik presented his travel experiences in 

his personal style from the perspective of a merchant and missionary, benefiting 
considerably from the text of al-Istakhri. 17 


These texts can hardly be called travel accounts as they are not necessarily the product 
of a journey. They fall in the first group of the classification of Ahmad Ramadan 
Ahmad, geographers. The second group of texts in Ahmad’s classification were 


produced by travellers from the eastern countries including Iran, Syria and Yemen to 


certain major cities such as Mecca, Medina and Cairo in order to improve their 


knowledge and/or to perform the hajj. These authors generally drew upon their own 


experience of the journey, and did not resort to existing historical and geographical 


sources as much as the authors of the first group did. Many of these authors tended to 


describe their journeys in a literary style, interspersing fragmentary verses into their 


texts. 18 The third group is travellers from the western lands, including Morocco and 


Andalusia, who journeyed principally to the Hijaz, and left accounts of their pilgrimage- 


centred journeys. Of the second and third group of travellers, the works of those who 


aimed to perform the hajj and to advance their education are commonly regarded as 


pilgrimage narratives. 


' Ahmad, pp. 55-232; Bosworth, p. 779 

K ’George Fadlo Hourani, Arab seafaring: in the Indian ocean in ancient and early medieval times 
(Princeton: Princeton University Press, 1951), p. 67 
l7 ‘Ibn HawkaF, El 2 3, p. 787 

IK Ahmad, pp. 239-315: among the examples of texts produced by travellers from the east are the 
following: the Kitab al-manazil wa al-diyar by Abu al-Muzaffar Usama b. Murshid b. Ali b. Munakkid 
al-Kanam (488-584/1090-1188); the al- Ararat fi ma ‘rifa al-ziyarati by Abu al-Hasan ‘Ali b. Abi Bakr b. 
‘Ali al-Harawi (d. 611/1214); the Kitab al-ifada wa al-i'tibar fi al-umur al-mushahada wa al-hawadith 
al-mu avana bi ard Misr by Abd al-Latif Muwaffaq al-din Abu Muhammad al-Tabib al-Baghdadi (b. 
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As indicated before, pilgrimage narratives in Arabic were written down by travellers 
generally from distant lands, and are called generically al-rihla al-Hijaziyya. The 
principal aims of their authors in making their journeys were to perform the hajj and to 
improve their learning by benefiting directly from the contemporary authorities of 
Islamic learning. Therefore these texts give a lively description of the sanctuaries in the 
Hij az, and of contemporary scholars they met as well as depicting certain stages en 
route, paying attention to shrines, ‘ecology, wells, sweet or salt water, hot or cold 
weather, and the ease and safety of the route’. 19 In order to produce a useful and ample 
description authors generally made use of the texts of their predecessors. 

The first well-known pilgrimage narrative in Arabic is said to have been left by the early 
thirteenth-century Andalusian writer and poet Ibn Jubayr (540-614/1145-1217). His 
work, the Rihla, has been translated into several languages including Italian, English 
and French, and was first published by William Wright in Leiden in 1852. Ibn Jubayr 
was bom at Valencia, where his father was a civil servant, and where he received a 
traditional education in religious sciences and belles-lettres. Ibn Jubayr was offered 
some pieces of gold by his patron, the governor of Granada, who is said to have forced 
him to drink wine. Obtaining leave from his patron Ibn Jubayr left Granada for the hajj 
together with his friend Ahmad b. Hasan on 19 Shawwal 578/3 February 1183, passing 
through Tarifa and Ceuta where he embarked on a ship bound for Alexandria. Having 
stayed for nine months in Mecca, and for five days in the Prophet’s city of Medina, Ibn 
Jubayr extended his journey to Kufa, Baghdad, Mosul, Aleppo and Damascus. Then he 
proceeded to Acre, where he embarked on a Genoese vessel on 10 Rajab 580/18 


557/1 182); the Asar al-bilad wa akhbar al- ‘ibad by Abu Abd Allah Zakariyya b. Muhammad al-Qazvmi 

al-Ansari (b. 600/1203). 
l9 Moudden, pp. 73-74 
20 Ozel, p. 414. 
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October 1184 to return to his homeland. He returned to Granada on 22 Muharram 
581/25 April 1185. 21 

The Rihla portrays Ibn Jubayr’s immediate observations on societies and on renowned 
people and places he saw during his journey, which makes it an invaluable historical 
source for its era. In particular, it includes a vivid description of the sacred cities of 
Mecca and Medina. His literary style is consciously elaborate: ‘His style, though in 
certain narrative passages lively and vivid in a way which recalls the manner of modem 
reporters, is over-florid and resorts to the devices of rhymed prose when giving 
generalities on a country, describing towns and also in expressing sentiments which 
storms inspire in this poet.’ 22 The Rihla provided a model for succeeding travel writers, 
some parts of it being freely ‘borrowed’ by several authors including Ibn Juzayy who 
was the editor of Ibn Battuta’s Rihla, al-Sharishi, al-Abdari and al-Maqrizi. 23 

As Dunn states, the florescence of rihla literature took place ‘in North Africa between 
the twelfth and fourteenth centuries’. 24 The Andalusian scholar Salih b. Yazid b. Musa 
al-Rindi (d. 684/1285) included his pilgrimage journey in his work the Ravd al-tins wa 
nuzhat al-nafs, which consists of twenty chapters, the second of which contains a vast 
description of the Hijaz. 25 The late thirteenth-century scholar Ibn Rushayd is reported to 
have been the first Moroccan pilgrim to produce a pilgrimage account. 26 The fifth 
volume of his MiVu al-‘ayh hi ma jumi'a hi tul al-ghayh fi wijhat al-wajih ila al- 
Haramayn Makka wa Tayb is allocated to a depiction of Mecca and Medina, Cairo and 


'Ibn Jubayr, tr. R.J.C. Broadhurst, The travels of Ibn Jubayr (London: Jonathan Cape, 1952), pp. 15-16; 
Ch. Pellat, ‘Ibn Djubayr’, El 2 3, p. 755 
:: Pellat, p. 755 

2 'Pellat, p. 755; J.N. Mattock, ‘Ibn Battuta’s use of Ibn Jubair’s Rihla' in R. Peters (ed.), Proceedings of 
the ninth congress of the union Europeene des Arabisants et Islamisants (Leiden 1981), p. 212: ‘On the 
whole, however, Ibn Jubayr’s accounts are adapted, rather than merely rearranged, and they are usually 

compressed. ’ 

2J Ross E. Dunn, The adventures of Ibn Battuta (Berkeley, Los Angeles and California: University of 
California Press, 1986), p. 3 
2S Ahmad, pp. 339-341 
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Alexandria. 27 Setting out on the hajj from Morocco, Ibn Rushayd embarked at Ceuta for 
Alexandria in 683/1284, from where he proceeded to the Hijaz, 28 and completed his 
journey in 1287. The Moroccan traveller Abu Muhammad al-Abdari in his al-Rihla al- 
Maghribiyya details the pilgrimage journey of 688/1289, giving a geographical and 
social descriptions of the lands and cities he passed through on the way to the Hijaz, 
including Algeria, Tunisia, Libya, Carthage, Alexandria and Cairo. He is reported to 
have made use of Ibn Jubayr’s pilgrimage narrative. 29 

One of the most comprehensive travel narratives ever written is the Tuhfat al-nuzzarfi- 
ghara 'ib al-amsar wa ‘aja 'ib al-asfar, commonly called the Rihla, by the fourteenth- 
century Moroccan traveller Shams al-din Abu ‘Abd Allah al-Tanji (703-770/1304-1368 
or 779/1377), known as Ibn Battuta. The work was first translated from its abridged 
manuscript copies by Samuel Lee in 1829, and later in 1853-8 the translation was edited 
by C. Defremery and B. R. Sanguinetti. 30 As well as extensive geographical, social and 
political information on numerous countries the work contains valuable data on the life, 
personality and intellect of its author as a medieval Muslim traveller. Having set out 
from Tangiers on 2 Rajab 725/13 June 1325, Ibn Battuta traversed many countries 
including Egypt, Syria, Iraq, Iran, Hijaz, Turkey, India and China in the course of his 
thirty years’ journey, during which he performed the hajj seven times. After Ibn 
Battuta’s return to Fez in 1354, Abu ‘Inan, the Marinid ruler of the time, was interested 
in his account, and commissioned his secretary Ibn Juzayy to set down Ibn Battuta’s 
account in an acceptable language and style. Ibn Juzayy illustrates his method of editing 
in such terms: ‘I should bring it [Ibn Battuta’s account] out enhancing its beauty and 

20 Ahmad, p. 343 
27 0zel, p. 414 
2S Ahmad. p. 344. 

2l) Ahmad, p. 348 

'"Ibn Battuta, tr. H.A.R. Gibb, The travels of Ibn Battuta 1 (Cambridge: The Hakluyt Society, 1958), pp. 

xiii-xiv 
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utility in such a manner that it might captivate every heart and prove illuminative, 
interesting and useful to all kinds of readers at all times and places.... I exhibited Shaykh 
Abu ‘Abdallah’s thoughts and ideas in clear and impressive language. While doing so, I 
often kept intact the words and phrases in the same order as he had dictated without the 
slightest alteration’. 31 

On the other hand, there is a strong argument to suggest that Ibn Juzayy did not remain 
entirely faithful to his declaration, incorporating rhetorical embellishments and 
fragmentary verses, " and rearranging certain itineraries regardless of ‘the logical 
chronology of the journeys’, 33 thus creating ‘artificial’ itineraries in many sections of the 
narrative. 34 Dunn suggests that while composing the text Ibn Juzayy and Ibn Battuta 
might have made use of earlier texts on geography and travel literature without giving 
references to them. 35 For instance, it has been proved that Ibn Juzayy incorporated 
descriptions borrowed from Ibn Jubayr’s account. 36 

The fourteenth-century Andalusian traveller Khalid b. Isa al-Balawi’s pilgrimage- 
centred journey lasted approximately five years from Jumada I 735-Zilhicce 
740/January 1335-June 1340, beginning and ending from Qanturiya in Granada. He 
describes in a literary style his journey and the scholars he became acquainted with in 
his Taj al-mafriq fi tahliyat ‘ulama’ al-mashriq. The fifteenth-century Andalusian 
pilgrim Qalasadi set out from his homeland, Baza in Granada, for the Hijaz in 840/1436, 
and made a journey of about fifteen years. He wrote down his account under the title of 


''Ibn Battuta, tr. Mahdi Husain, The Rehla of Ibn Battuta: (India, Maidive Islands and Ceylon) 
translation and commentary’ (Baroda: Oriental Institute, 1953), pp. xvii-xviii. 

,2 Dunn, p. 311 

"A. Miquel, ‘Ibn Battuta’, El 2 3, p. 736. 

■ 4 Gibb, Ibn Battuta , p. xv 

’Dunn, p. 313 
3< ’See Mattock, pp. 209-18 
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Tamhid al-talib wa muntaha al-raghib ila a ‘la al-manazil wa al-manaqib , which was 

published by M. Abu al-Afjan in Tunisia in 1398/1978. 37 


After the fourteenth century there is a decline in the number of pilgrimage accounts by 


Andalusians and Moroccans owing to the fact that the scholars of the time issued 


fatwas 38 saying that the obligation of the hajj was not valid in the absence of security. 


39 


From the seventeenth century onwards, the Arabic pilgrimage narratives identified were 


composed not only by pilgrims from distant western Muslim lands such as Morocco but 


also by those from lands closer to the Hijaz such as Tunisia, Egypt and Iraq. The 


celebrated seventeenth-century Moroccan traveller and scholar Abu Salim al-‘Ayyashi 


(1037-1090/1628-1679) depicts his pilgrimage journeys undertaken in 1059/1649, 


1064/1654, and 1076/1666, with long sojourns in Mecca, Medina, Jerusalem and Cairo. 


His travel account the Ma ’ al-mawa ’id , commonly known as al-Rihla al- ‘Ayyashiyya, 


details his observances and experiences, and describes the saints and scholars he met 


during his journey. His narrative gains merit through his sensitive and keen 


commentaries on the social, economic and political conditions of the places he passed 


through. His account was partly translated into French by Berbrugger in 1846, and by 


Motylinksi in 1900. 


40 


The seventeenth-century writer ‘Abd al-Ghani b. al-Nablusi narrates his pilgrimage- 
centred journey in his al-Haqiqa wa al-majaz fi al-rihla ila bilad al-Sham wa Misr wa 
al-Hijaz , a copy of which was printed in facsimile in Cairo 1986. The third chapter of 
the work is allocated to the two sacred cities Mecca and Medina. It presents the daily 


' 7 Ozel, p. 415. 

,x fatwa: ‘a judicial or religious sentence pronounced by a mufti' (Sg). 

V1 Ahmad, pp. 320-1; Ozel, p. 415 

40 Abderrahmane El Moudden, ‘The ambivalence of rihla : community integration and self-definition in 
Moroccan travel accounts, 1300-1800’ in Dale F. Eickelman and James Piscatori (eds.), Muslim 
travellers: pilgrimage, migration, and the religious imagination (London 1990), p. 77, 83; and Ozel, p. 

415 
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depiction of al-Nablusi’s journey to Syria, Egypt and the Hijaz undertaken between 1 

Muharram 1105-5 Safar 1106/2 December 1693-25 September 1694, and gives extra 

information on the sanctuaries, making use of travel books, historical, geographical and 

religious sources. The author also mentions the scholars he became acquainted with 
during his journey. 41 

The eighteenth-century Damascene nobleman Murtada b. ‘Ali b. ‘Alawan’s rihla, which 
constitutes a part of ‘a unique Berlin manuscript’ collection, is a description of his 
pilgrimage journey of about ten months in 1120-1/1709 from Damascus to Mecca with 
an extension of travel to Najd, al-Hasa, Kuwayt, Najaf, Hilla, Baghdad, and Samarra. 
The narrative of 28 folios which is an autograph, seems to have been produced on the 
basis of the author’s daily jottings, without reproducing anything from written sources. 42 

The celebrated Iraqi scholar ‘Abd Allah ibn Husayn al-Suwaydi (1692-1761) describes 
his pilgrimage journey of 1744-45 in his al-Nafkhat al-miskiyya fi al-rihla al-Makkiyya, 
a copy of which is available in the British Library (Add. 23385). The text contains a 
strong critique of intellectual and religious institutions in Damascus. 43 The Algerian 
scholar Husayn b. Muhammad al-Warsilani narrates his pilgrimage journey which he 
made in the year 1179/1765 in his Nuzhat al-anzar fi fadl ‘ilm al-tarikh wa al-akhbar, 
commonly known as al-Rihla al-Warsilaniyya , which was published by Muhammad b. 
Abu Shanab in Algeria 1908. The sacred cities of Mecca and Medina form the biggest 
part of the text, which contains information on the hajj and contemporary scholars 
Warsilani became acquainted with. The author provides some quotations from al- 

‘Ayyashi’s account. 44 


4l Ozel, p. 415 
42 Haarmann, p. 247 
4, Fattah, p. 53, 57 
44 0zel, p. 415 
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To complete the survey, in the nineteenth and twentieth centuries, there was a noticeable 
increase in the writing of Arabic pilgrimage accounts. The Mauritanian traveller and 
scholar Ahmad b. Tuwayr al-Janna (d. 1256/1848-9) left an account of his pilgrimage 

journey, an English translation of which has been published under the title The 
pilgrimage of Ahmad, son of the little bird of paradise. The narrative is considered ‘a 
journal’ reflecting the ‘typical’ pilgrimage experience of African pilgrims over the 
centuries. 45 His pilgrimage journey commenced from Mauritania in 1838, and continued 
through Fez, where he met the Moroccan shaykh and sharif ‘Abd al-Rahman. After 
passing through Marrakesh Ahmad proceeded to Egypt by sea. Upon arriving at 
Alexandria and then Cairo, Ahmad visited tombs and religious authorities. During the 
journey he was welcomed and accommodated by the religious elite of the cities, and 
was given books. Having performed the hajj Ahmad returned to Morocco along a 
slightly different route, passing through Tripoli, Tunis and Gibraltar. The journey lasted 
about six years. Being a pious and educated man Ahmad founded a zawiya (dervish- 
convent) after returning from the pilgrimage. 46 His fame rests on his pilgrimage 
narrative, copies of which are abundant, and widely read ‘in many parts of the Sahara’ 
in order both to take pleasure and to acquire religious knowledge. 47 Ahmad’s text was 
reported to have been ‘composed or dictated in a kind of continuous colloquial 
adaptation of Classical Arabic narrative’. 48 The chronological order of the events is 
sometimes incompatible. Contrary to the general tendency Ahmad allocates more space 
to his return journey than to his outward journey and the Hijaz. The text is interspersed 
with verses, religious maxims, quotations and anecdotes. 49 The translator of the text 

4 "James Steel Thayer, ‘Pilgrimage and its influence on West African Islam’ in A. Morinis (ed.), Sacred 
journevs: the anthropology of pilgrimage (London: Greenwood Press, 1992), pp. 180-181 
4( 'Thayer, pp. 180-181 
4 Norris, p. xvii 
48 Nonis, p. vii 
J , Norris. p. vii 
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claims that it might be the most celebrated Mauritanian pilgrimage narrative known to 
us. 50 

The Damascene scholar Sayyid Muhammad ‘Arif ibn al-Sayyid al-Munir gives a 
description of the pilgrimage route from Damascus to Mecca as well as of the social and 
economic condition of the places along the route in his work al-Sa ‘cida al-namiya al- 
abadiyya fi al-sikka al-hadidiyya al-Hijaziyya, which was translated into English by 
Jacob M. Landau. This work was prepared ‘to refute the opposition and advocate the 
advantages of the Hejaz Railway for all concerned, most probably during the latter part 
of the year 1900’. 51 It deals with several issues related to the Hijaz railway, including the 
Bedouin tribes concerned with the railway, the road from Damascus to Mecca, the surra 
procession, pilgrimage ceremonies in Istanbul and Damascus, some aspects of 
Damascus pilgrimage caravan and the advantages and the consequences of the railway. 
Through drawing a vivid picture of the pilgrimage route from Damascus to Mecca at the 
beginning of the twentieth century ‘Arifs work serves as a concluding description of 
the route from Damascus to Mecca. 52 

Apart from these works there are a number of pilgrimage narratives composed in the 
late nineteenth and early twentieth centuries, which concern other routes to Mecca. 
Among these are al-Rihla al-Hijaziyya by the Tunisian writer Muhammad b. ‘Uthman 
al-Sanusi, who undertook his pilgrimage journey through Italy and Turkey in 1299- 

v 

% 

1300/1882-1883; al-Rihla al-Hijaziyya by the Mauritanian scholar Muhammad Yahya 
b. Muhammad al-Walati, who made his journey in 1311-1317/1894-1900; al-Rihla al- 
Hijaziyya by the Egyptian writer Muhammad Labib al-Batanuni, who describes khedive 
'Abbas Hilmi’s pilgrimage journey of 1327/1909. Ibrahim Rifat Pasha, who served as 

50 N orris, p. xix 

5 'Jacob M. Landau, The Hejaz railway and the Muslim pilgrimage: a case of Ottoman political 
propaganda (Detroit: Wayne University Press, 1971), p. 23 
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leader of the pilgrimage caravan in 1320/1903, 1321/1904, and 1325/1908, recounts his 
vast knowledge and experience on the Hijaz in his Mir’at al-Haramayn aw al-rahalat 
al-Hijaziyya wa al-hajj wa masha'iruh al-diniyya, which was published in Cairo in 
1344/1925. This work presents a documentary description of the Hijaz through 
religious, historical and geographical data and pictures taken. 53 

2. Pilgrimage narratives in Persian 

There is a very limited number of medieval Persian pilgrimage accounts known to 
modem researchers. 54 Faroqhi, basing her argument on biographical dictionaries, states 
that the eleventh and twelfth-century Persian scholars and men of letters of Nishapur 
'often’ went on the hajj before assuming their careers, but that ‘Unfortunately, we do 
not posses a pilgrimage account by a Neyshapuri traveller... We therefore have no way 
of knowing what the Neyshapuri scholars brought home as their most important 
experiences’. 55 

• • 

While dealing with the tradition of Muslim travel accounts, Ahmad Ramadan, Ozel and 
Farmayan mention only one Persian narrative composed before ‘the florescence of 
travel literature’ in the nineteenth century, that is the eleventh-century author Nasir-i 
Khusraw’s Safarnama , 36 A general survey of literary histories, encyclopedias and 
catalogues of manuscript libraries may add to the list a few more pre-nineteenth-century 
pilgrimage narratives. Among these are the twelfth-century poet Khaqani’s Tuhfat al- 
‘Iraqayn and the fifteenth-century poet Muhyi’s Futuh al-Haramayn. Although 

: Landau, p. 28 

53 0zel, p. 415; See Ibrahim Rifat Pasha, Mir‘at al-haramayn, 2 vols., (Cairo: Dar al-Kutub al-Misriyya, 
1344/1925) 

5J On the other hand it is worth noting that there are some Arabic geographical texts which were 
composed by travelllers of Iranian origin (see the section on the eastern travellers in Ahmad, pp. 239- 

317). 

55 Suraiya Faroqhi, Pilgrims and sultans: the hajj under the Ottomans 1517-1683 (London & New York: 
I B. Tauris & Co Ltd., 1994), p. 15 

S6 Farmayan. p. xxiv 
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lithographed editions of these two verse narratives were published in the second half of 
the nineteenth century in Lucknow, 57 they were not given as much attention as that of 
Nasir-i Khusraw, which was translated into several languages. 

Pre-modem Persian pilgrims probably communicated mundane sides of their pilgrimage 
experiences orally rather than producing written accounts of them. Some, like the 
fifteenth-century poet Jami may have composed guide books and short descriptive 
works on the sanctuaries in the Hijaz. Farmayan says that ‘At home they told fine 
stories of their extraordinary adventures to welcoming relatives, friends, and wide-eyed, 
would-be pilgrims. Some even wrote about their experiences, not only for the sake of 
recording their personal adventures, but mainly for the pious purpose of providing 
information and instmction for their fellow Muslims’. 58 Among such works is the 
Manazil al-hajj by Band-i ‘Ali b. Mirza Khayrat ‘Ali, who wrote down the work in 

1214/1799-1800. 59 

In the nineteenth century, especially during the Qajar period (1794-1924) Persian 
literature witnessed an exceptional development in the writing of pilgrimage accounts 
and other travels, mainly due to encouragement by Nasir al-din Shah (1834-96), who 
himself produced several literary travel accounts of his own. 60 Farmayani states that 
‘Neither since nor before this time [Qajar period] have so many fine works of this nature 
been produced by Persians’. 61 He identifies around seventeen accounts of the hajj 
journey surviving from the Qajar period, with probably more texts which have not been 
discovered yet. 62 Storey gives bibliographic information about several pilgrimage 


57 Ahmet Ate§, ‘Khaqam’ IA 5, p. 92; Muhammed Ahmad Simsar, Oriental manuscripts of the John 
Frederick Lewis collection in the free library of Philadelphia (Philadelphia 1937), p. 141 

5S Farmayan, p. xxm 

5 Felix Tauer. ‘Geography’ in Rypka (ed.), p. 462 
ll0 Farmayan, p. xxiv 
1,1 Farmayan, p. xxiv 
( ’ 2 Farmayan, p. xxv 
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narratives produced in the nineteenth century, such as the Manazil-i safar-i hajj, an 


account of 1277-8/1870-1 by Hajji Habib Punnochhi; the Qindil-i Hamm by Nawwab 


M 


Kalb ‘Ali Khan (d. 1887); Hidayat al-sabil wa kifayat al-dalil by Farhad Mirza (d. 


1 888). 63 These pilgrimage narratives were created generally by well-educated celebrities 


with the encouragement of Nasir al-din Shah, and present an extensive description of 


numerous Muslim cities and communities in the nineteenth century. 


The foremost Persian pilgrimage account is certainly the Safarnama by Nasir-i Khusraw 
(d. 467-70/1074-77). 64 Being originally from Balkh in modem Afghanistan, Nasir 

served as an administrative official in the Seljuk government. Having had a dream of 
admonishing in the autumn of 1045, he decided to perform the hajj. After resigning his 
post, Nasir set out from Marv for Mecca together with his brother and a servant, passing 
through Nishapur, Rayy, Azerbaijan, Diyarbakir, Aleppo, Beirut and Jerusalem. Having 
performed the hajj he proceeded to Egypt by the way of Jerusalem, Ramla, Asqalan and 
Salihiya, and reached Cairo in 439/1047. He remained in Egypt for about three years, 
where he greatly admired the administrative, social and intellectual prosperity of the 
Fatimids, and is said to have embraced the Tsma‘ili version of Shi‘ism’. On the other 
hand, some scholars including Iwanow and Corbin suggest that Nasir’s faith did not 
change but developed through his contact with Fatimid scholars. 65 During his stay in 
Egypt Nasir performed the hajj two more times. On his return journey he departed from 
Cairo in 441/1050, and came to Mecca, where he stayed for six months and performed 
his fourth hajj. He then proceeded to Balkh through Basra and Isfahan. 66 Upon his return 


‘’■’Storey, pp. 1155-1160 

(,J The Safarnama was translated into many languages including French, English, Arabic and Turkish, and 
it was first printed by Charles Schefer in 1881 in Paris. 

<>5 Azim Nanji. ‘Nasir-i Khusraw’, El 2 VII, p. 1006; see also Rypka, p. 186 

(,< ’W.M. Thackston (tr), Naser-e Khosrav's book of travels (New York: Bibliotheca Persica, 1986), p. vii 
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to his country, Nasir propagandized the Isma‘ili doctrine, in which he came to hold a 
high position.- 

The Safarnama presents a vivid panorama of certain central Muslim lands and societies 
from the perspective of an intellectual and keen observer. The text appears 
autobiographical in character, and was apparently composed after Nasir completed his 
seven year journey. He might have consulted books collected during the journey in the 
course of composing his narrative. Much of his material seems to have been collected 
by talking to local people during the journey. Throughout the account, the author refers 
occasionally to anonymous persons, saying ‘I heard from those trustworthy people’ 
‘according to what is said’, ‘it is said that’. 68 At the end of his account Nasir declares 
that ‘I have recorded my adventures as I saw them. If some of what I heard narrated by 
others does not conform to the truth, I beg my readers to forgive and not to reproach 
me.’ 69 The episodes in the Safarnama are presented in an easy-flowing writing style and 
plain language, often addressing the reader directly. The informative purpose of the text 
takes precedence over its literary pretensions. At intervals the author interrupts his story 
to give extensive information on a particular subject. 70 

The prominent twelfth-century Persian poet and traveller Afdal al-din Ibrahim b. ‘Ali 
Najjar of Shirvan (520-595/1126-1198), commonly known as Khaqani, gives a poetical 
description of his pilgrimage journey of 551/1156 in his Tuhfat al-‘Iraqaynf This is 
thought to be the first pilgrimage account composed in verse in Persian literature. After 
obtaining permission from the ruler Minuchihr, he set out on a journey, travelling to 
Isfahan, Hamadan and Baghdad probably in the hope of seeking a new patron. He 


(,7 Rypka, pp. 186-7 

6S Nasir-i Husrev, tr. Abduiivehhab Tarzi, Sefername (Istanbul: MEB, 1994), p. 63 

c,<) Thackston, p. 104 

7t 'Nasir-i Husrev, tr. Tarzi, p. 132 

71 a lithographed edition of the Tuhfat al- Traqayn was published in Lucknow in 1294/1877. 
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composed panegyric poems for statesmen he encountered on his way. Having repented 


from his sins including drinking wine, Khaqani finally joined a pilgrimage caravan and 


proceeded to the Hijaz through Kufa. 72 After performing the hajj Khaqani followed the 


Damascus route on his return journey, and came to Mosul where his old patron Jamal al- 


din-i Isfahani (d. 1164) granted him a sum of one thousand gold pieces. Thence he set 
out for Baghdad, where he composed the Tuhfat al- ‘Iraqayn in 1157, and dedicated it to 
the vezir Jamal al-din-i Isfahani. From Baghdad Khaqani proceeded to Isfahan and his 
homeland. It is possible to trace the inspiration of his pilgrimage journey in many of his 
successful qcisidcis. Khaqani also describes his third hajj journey from Baghdad to 
Mecca in a qasida composed in Mecca. 73 


The Tuhfat al-Traqayn is an allegoric description of Khaqani’s pilgrimage journey in 
the masnawi form. According to Brown, the content of the Tuhfat al- ‘Iraqayn can be 
classified into five discourses. The first chapter consists of ‘doxologies’, formulaic 
prayers to God. The second includes autobiographical information, through which his 
biography can be established with the help of verses in his divan. The third chapter 
describes the cities he passed through during his journey, which are Hamadan, Iraq and 
Baghdad; the fourth is on Mecca, and the fifth on Medina. 74 

The narrative can be regarded as a fragmentary autobiography of Khaqani, who portrays 
poetically scenes from his external and internal life through satires, elegies, laments, 
religious and ascetic poems recited on different occasions during his journey to the 
Hijaz. 75 Accordingly, the poet called his work Tuhfat al-khawatir wa zubdat al- 


72 Ate§, p. 88 
7, Ate§, p. 91 

74 Browne, p. 397; Mohammed Ashraful Hukk & Hermann Ethe & Edward Robertson. A descriptive 
catalogue of the Arabic and Persian manuscripts in Edinburgh University Library (Hertford: Stephen 
Austin & Sons Ltd., 1925), p. 77 
75 B. Reinert, ‘Khakarn', El 2 4. pp. 915-16 
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nawadir . 76 Apart from a description of the lands he passed through on his journey the 

poet composes elegies for those noblemen who welcomed him during the journey. He 

introduces the members of his family including his mother, his father, his uncle and his 
grandfather. 77 

Another famous Persian poet to express his pilgrimage experience through verse is the 
master poet Jami (817-898-9/1414-1492). He went on the hajj in 877/1472 from Herat, 

by way of Hamadan and Baghdad, where he stayed for about three months. 78 On his 
return journey he was the subject of protests at Baghdad owing to ‘certain verses from 
the poem of an allegedly anti-Shi‘ite complexion’. 79 Jami returned to Herat via Aleppo 
and Tabriz at the beginning of 1474. 80 He is reported to have produced a number of 
verses on the sanctuaries of the Hijaz, which hold an influential place in the genre of 
pilgrimage narratives, being quoted extensively by the succeeding authors of literary 
pilgrimage accounts in Persian and in Ottoman, namely Muhyi and Nabi respectively. 
Apart from his popularly quoted verses Jami wrote a separate prose work on the rituals 
of the hajj, which is called the Kitab-i manasik-i hajj or Risala dar manasik-i hajj , of 
which there there several copies in the Siileymaniye manuscript library of Istanbul. 81 

Muhyi al-din Lari (d. 933/1526), whose pen-name was Muhyi, describes the sacred 

__ Q ^ 

places of Mecca and Medina, and the rites of the hajj in his Futuh al-Haramayn. 
Completed in 911/1506, the work is said to have been dedicated to Sultan Muzaffar b. 
Mahmud Shah of Gujarat (1511-26). Its manuscript copies include more than ten 


7( ’Rypka, p. 205 
77 Arberry, p. 120 

7S C1. Huart-[H. Masse], ‘Djami' El 2 2, p. 421; and Zeki Velidi Togan, ‘Cami’, IA 3, p. 17 
7l) Arberry, p. 438 
80 Togan, p. 17 

Sl jann, Kitab-i manasik-i hajj (Risala dar manasik al-hajj ), Siileymaniye Ktp., Ayasofya, no: 1181, 4206, 
4207 (original copy), 4208, Carullah Ef, no: 1682, Fatih, no: 4044, 4045, Hekimoglu Ali Pa§a, no: 660, 

Pertevmyal Sultan, no: 642 

s: E. Berthels, ‘Muhyi’l-Din Lari’, El 2 VII, p. 478 
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drawings illustrating the sacred cities. 83 Although the name Muhyi is apparently placed 
‘both in the introduction and conclusion’, the work has been attributed to Jami. 84 

The Indian author Safi b. Vali Qazvini’s Anis al-Hujjaj is a Persian account of his 
pilgrimage journey, including a description of the sanctuaries in Mecca. He set out from 
Delhi on 12 Rajab 1087/21 September 1676, after obtaining permission from 
Aurangzib’s daughter, Zib al-Nisa, who supported the author, and to whom the account 
was presented. Upon his return Qazvini arranged his notes taken in the course of the 
journey, and formed his narrative of twelve chapters, drawing upon relevant works. 85 

Conclusion 

The present survey of medieval Arabic pilgrimage narratives indicates that a number of 
celebrated pilgrimage-centred travel narratives were composed between the eleventh 
and fifteenth centuries. During the succeeding centuries until the nineteenth century 
only a few were added to the number. However when the large number of Arabic¬ 
speaking communities is taken into consideration the present number seems small. Of 
the geographical texts in Arabic written generally during the Abbasid period, most 
include a description of the Hijaz within their primary scope, but are not rendered as 

pilgrimage narratives. 

With respect to medieval Persian pilgrimage narratives, only a few have so far been 
identified from before the nineteenth century. Of these, Nasir-i Khusraw’s narrative, like 
those produced in the nineteenth century, is composed in an unpretentious language 
with a clearly informative purpose,. Other pre-nineteenth-century narratives, that is 

s - Muhyi, Futuh al-Harameyn, Siileymaniye Ktp., Lala Ismail, no: 102; see also Simsar, p. 141. 
s4 Charles Rieu, Catalogue of Persian manuscripts in the British Museum II (London 1881), p. 655; 
Simsar. p. 140; For a discussion of this misattribution see the entry ‘Sources and influences’ in Chapter 

III. 

* 5 Charles Rieu, Catalogue of Persian manuscripts in the British Museum III (London 1883), p. 980; see 
also Pearson, p. 44 
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Khaqani’s Tuhfat al-‘Iraqayn, the fifteenth-century poet Jami’s verses on the 
sanctuaries, and the fifteenth-century poet Muhyi’s Futuh al-Haramayn were composed 
in verse in a metaphorical style. 

In some well-known Arabic and Persian narratives, a motivation for undertaking the 
journey may be given as repentance for a past dissolute life. The most frequent cause of 
repentance is given as having drunk wine, which appears as a motif in several works. 
For instance, Nasir-i Khusraw experienced a dream in which he was persuaded to give 
up wine and to go on the hajj. 86 Before undertaking the hajj journey Ibn Jubayr had been 
pressed into drinking wine, and was full of remorse for this sinful act. Khaqani went on 
the hajj after giving up wine and repenting of his previous sins. 


Whatever the stated reasons for travel, such authors intended not only to perform the 
hajj but also to pursue other goals, principal among which would have been the 
opportunity to advance their knowledge in the Islamic sciences by meeting and studying 
with the most distinguished scholars of their era, and the satisfaction of their curiosity 
about other Muslim states and societies. They certainly travelled with the intention of 


compiling a detailed account of their journeys, keeping frequent jottings during the 


journey and taking the time to compile a fluent narrative afterwards. Ibn Battuta and Ibn 


Juzayy are said to have taken about two years to write down Ibn Battuta s account. 


87 


It is possible to discern the traces of royal assistance behind the composition of some of 
these comprehensive narratives. These accounts were composed not by ‘ordinary’ 
pilgrims but by members of the educated elite, who had a close relationship with the 
ruling class, to whom they dedicated their works. For most, permission to travel to the 
Hijaz and other principal lands might also be accompanied by material assistance. More 


s ”Thackston, p. 1; the motif of a guiding dream recurs in the narrative of Evliya Qelebi the entry ‘The 
Seyahatname by Evliya Qelebi’ in Chapter II. 
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specifically, Ibn Jubayr was granted by his patron an ample allowance to undertake his 
pilgrimage travel, as well as permission for it. 88 After his return to Fez, Ibn Battuta, who 
was descended from a family prominent in ‘administration of the judiciary’ and ‘the 
hospice , was ordered by the ruler of Morocco to dictate his experiences of the journey 
to Ibn Juzayy, the ruler s literary secretary. 90 Ibn Battuta is also reported by al-Bailuni to 
have been granted an amount of 10,000 tankas, together with ‘proper escort’ by the 
Indian emperor. 91 Khaqani submitted his narrative to Jamal al-din-i Isfahani, who had 
been very generous to the poet as a patron. The Persian poet Muhyi dedicated his verse 
account to Sultan Muzaffar b. Mahmud Shah of Gujarat, who might have encouraged 
Muhyi to compose his account. The importance of royal encouragement is seen 
particularly in the noticeable increase in the production of Persian pilgrimage accounts 
during the nineteenth century. 

These travellers were clearly outstanding individuals whose experiences go far beyond 
those of the mass of ordinary pilgrims whose itineraries and experiences were 
comparatively limited and probably similar to each other. Combining their jottings with 
factual data derived from the manuscripts in hand or/and from their general knowledge 
in memory, they left the most detailed and lively travel narratives not only on the Hijaz 
but also on other principal Muslim centres. It can be inferred from the above discussion 
that without governmental support neither such lengthy journeys nor such 
comprehensive narratives might have been accomplished. 


s7 Dunn, p. 310 
KS Ibn Jubayr, p. 15 
x) Husain, p. liv 
qo Gibb, Ibn Battuta , p. xiii 
‘''Husain, p. vrii 
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Chapter II 

OTTOMAN PILGRIMAGE NARRATIVES 


Introduction 


The annual arrangement and maintenance of pilgrimage caravans had a crucial place in 


the affairs of the Ottoman state, particularly after 1517, when the Hijaz became a part of 


the Ottoman lands, and the Ottoman sultans, assuming the 


of the hadimu 


haremeyn (the servitor of the two sanctuaries), committed to deal closely with the affairs 
of pilgrims. 1 Ottoman pilgrimage narratives portray the experiences and observations of 
pilgrims during their journey of generally more than eight months, and are eye-witness 
sources by participants for the study of these pilgrimage journeys, caravans and the 
conditions of the places en route. Such narratives serve also indirectly for studying the 
mentality, beliefs, education and language of their authors as pilgrims and in a wider 
sense as individuals within Ottoman society. 2 Illustrating a vast geography of Ottoman 
lands from Istanbul to Mecca, they contain indirect but useful data on the prosperity or 
civil development of major Ottoman cities en route. 


However, study of their corpus generally has been a neglected topic within Ottoman 
literature. No attempt has been made previously to study the genre as a whole. Not only 
the corpus of pilgrimage narratives but also some single texts have not been given 
sufficient attention by scholars of Ottoman history and literature. Modem major literary 
histories and reference works devote no single or satisfying entry to the genre of 


'See Suraiya Faroqhi, Pilgrims and sultans: the hajj under the Ottomans 1517-1683 (London: I.T. Tauns 
& Co Ltd, 1994); For a study of how the Ottomans cared for the affairs of Muslim pilgrims all over the 
world see Naim R. Faroqhi, ‘Moguls, Ottomans, and pilgrims: protecting the routes to Mecca in the 
sixteenth and seventeenth centuries’, The international history review X (May 1988), pp. 198-220. 
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pilgrimage accounts, or usually, to travel literature more widely . 3 Of these, Agah Sim 

Levend in his bibliographic history of Turkish literature allocates a small entry to 

seyahat-nameler (travel narratives ); 4 and the Diyanet Islam Ansiklopedisi lists a few 

Ottoman texts on the religious aspects of the hajj , 5 but devotes only a sub-entry to well- 
known pilgrimage accounts in Muslim literature . 6 


This lack of study is probably because of the fact that such 


pilgrimage texts seem at first 


glance to be very few and biographical dictionaries and the catalogues of the manuscript 


libraries do not list a substantial number of such texts. Even though my survey of certain 


manuscript libraries incorporated several more texts into the list of the few known 
narratives, the total identified so far remains small considering the length of the 
Ottoman period as a whole. The second reason for this neglect seems to be the fact that 
these accounts do not present as much direct data as archives for those who are seeking 
factual and long term statistical data, nor do they bear as much literary value as poetical 
texts to attract the attention of researchers of Turkish literature . 7 


This study is a preliminary attempt to introduce and classify types and examples of 
Ottoman pilgrimage narratives through analysis of their contents. To pursue this 
objective, I surveyed a number of manuscript libraries including the libraries of 
Siileymaniye, Millet, Bayezid, Kopriilii, Topkapi Sarayi Miizesi, Istanbul Universitesi in 


2 See Suraiya Faroqhi, ‘Ottoman documents concerning the hajj during the sixteenth and seventeenth 
centuries’ in Abdeljelil Temimi (ed.), La vie sociale dans les provinces arabes a I’epoque ottomane 
(Zaghouan 1988), pp. 151-163 

'Hence the editors of the few single pilgrimage accounts published recently have almost nothing to say 
about the place of their texts within the genre. 

4 Levend’s list of Turkish travel narratives, including pilgrimage accounts, consists of seven works: the 
Mir 'atu ’l-memalik by Seydi Ali Reis; the Hitayi-name by an anonymous author written in Chaghatai 
Turkish; the ‘Aca ’ibii’l-leta’if , translated from a Persian work by Kii^uk ^elebi-zade Isma‘il ‘Asim; the 
Sexahatname by Bursali Hatif, and those by Evliya £elebi, Mehmed Edib and Nabi (see Agah Sim 
Levend, Turk edebiyati tarihi, Ankara: TTK Basimevi, 1973, p. 157). 

5 Rahmi Yaran, 'Hacc: literatur’, DIA 14, 410-413 

°Ahmet Ozel, ‘Hacc: Seyahatnameler’, DIA 14, 413-416: this entry contains predominantly Arabic 
pilurimage narratives, while mentioning only one text in Ottoman Turkish and one text in Persian. 
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Turkey and the British Library, the John Rylands Library of Manchester University and 
Cambridge University Library in Britain. Consequently, eleven pilgrimage texts 
remaining in manuscript and inaccessible to non-experts have been added to seven 
previously known texts, some of which have not been studied properly yet. 


It should be noted that it is sometimes difficult to locate short pilgrimage texts, which 


are either misleadingly titled or concealed in composite manuscripts. Therefore it is very 


probable that a number of similar works exist elsewhere waiting to be detected as in the 


cases of previously located texts, including Ahmed Fakih’s Kitabu evsafi mesacidi’§- 


$erife discovered in the British Museum by Hasibe Mazioglu; ‘Abdurrahman Hibri’s 


Menasik-i mesalik-i found by Klaus Kreiser and edited by Sevim Ilgiirel; Suleyman 


$efik Soylemezoglu’s Hicaz seyahatnamesi discussed by Sadettin Buluq; and A§£i 


Dede’s account found by Osman Ergin and studied by Carter Vaughn Findley. 


8 


With regard to the classification of all these texts it is very difficult and sometimes 
misleading to make sharp distinctions between them, due to the fact that some texts bear 
elusive or unique characteristics, and so might be placed either in a category not 
completely appropriate or they may require a category of their own. While most texts 
were composed with informative purposes, their narrative scope and perspectives differ 
considerably, and they show considerable variety in literary style. Therefore, some texts 
have characteristics of more than one group because while resembling each other in 

some respects they differ in others. 

Identifying proper terms for the types of the Ottoman pilgrimage texts gathered is 
another initiative task of this study. There seem to be very few studies examining and/or 


7 The Opening of the rich Ottoman archives attracted the attention of Ottomamsts. diminishing interest in 
literary sources (see Cemal Kafadar, ‘Self and others: the diary of a dervish in seventeenth century 
Istanbul and first-person narratives in Ottoman literature’, Studia Islamica 69 (1989), pp. 122- 123). 

Tor discussion of these texts see later in this chapter. 
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classifying pilgrimage accounts in other literatures of Muslim nations, which might be 
of use in forming a methodology. There could be found some similarities between the 
types of western pilgrimage accounts, which are ‘the log, the guide , and the narration , 9 
and those of modem South Asian pilgrimage accounts which have developed under the 
influence of western literature after the nineteenth century when India was a part of the 
British empire. In the western tradition, the log is a brief daily record of the journey, 
listing itineraries and expenses made for personal or official interests. The journal 
describes the journey also on a daily basis, recording itineraries and important and 
interesting events. It seems that the main distinguishing characteristic of these two types 
is that they describe their journey day by day under daily entries, which perhaps seems 
more suitable for those who are travelling by steamer or ship, so could always find some 
spare time for recording the journey. Medieval Ottoman pilgrims appear not to have 
kept proper diaries of their exhausting pilgrimage journeys which lasted about eight 
months or more over land. Instead of keeping an account under daily entries, they prefer 
to record occasionally some dates at the milestones of their journeys, while giving other 
dates in a rather ambiguous way by using terms such as tomorrow, one day later, on the 
morning, on the second, tenth day etc. Even Nabi and Evliya £elebi, who were both 
privileged travellers, and presumably had more time to write, do not describe their 
accounts on a day-by-day basis. 

Unlike logs, the brief Ottoman texts on halting places generally seem to have been 
intended as guides or handbooks although in some of them there is no stated purpose. In 
the titles of Ottoman pilgrimage accounts identified so far there can be found no term 


0 


''Donald R. Howard, Writers and pilgrims: medieval pilgrimage narratives and their posterity (Berkeley, 

Los Angeles, London: University of California Press, 1980), p. 18 
Metcalf divides South Asian accounts of the hajj into four types: ‘travelogues, journals, letters and 
uides’; see Barbara D. Metcalf, ‘The pilgrimage remembered: South Asian accounts of the hajj', in Dale 
Eickelman and James Piscatori (eds.), Muslim Travellers: pilgrimage, migration, and the religious 
imagination (London 1990), p. 86 


t? 
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like ruzname or gtinluk" corresponding to the terms diary and journal. However, there 
might be found a few texts which have some points in common with logs in terms of the 
purpose for which they were intended. Yet, it should be declared that no Ottoman author 
had in mind to produce logs or journals for the sake of it, and hence their texts do not 
show proper characteristics of logs and journals. 

Ottoman pilgrimage texts can be classified into four categones at this stage in terms of 
their contents and the purposes for which they were written: (i) guidebooks on the 
menazil (stations) and menasik (rites); (ii) guide-type narratives of pilgrimage stations 
and journey; (iii) travelogues, and (iv) literary pilgrimage narratives composed from 
various perspectives. It should nevertheless be noted that such classification, although it 
appeared to be the best way to sort these versatile texts initially, may seem rather 
arbitrary, and is obviously not the only way in which Ottoman hajj texts might be 
ordered. What follows is an introduction to and possible classification of pre-nineteenth- 
century pilgrimage texts Ottoman authors produced as an outcome of their pilgrimage 
journeys. In the present study, each text is examined according to its basic format, style, 
and general contents; brief biographical information on their authors is given where 
available. A more detailed, comparative discussion of the texts follows in Chapter V 

below. 

1. Guidebooks on menazil (stations) and menasik (rites) 

Texts which seem to have been intended simply to provide practical information either 
on the stations or on the rites of the hajj or on both, are defined as guidebooks. These 
texts appear not to be based on a particular pilgrimage journey, regardless of the fact 
that their authors might have performed the hajj. There is a great body of such texts in 

"The Turkish term giinliik as a literary type appears to be used exclusively in modem Turkish literature. 
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manuscript libraries despite the probability that many of them deteriorated through wear 
and tear when used for the purpose for which they were intended, and disappeared. 
Their relatively large number suggests that there was a great demand for them in the 
Ottoman era, which encouraged writers to produce such texts. 

Most guidebooks present their practical data in an impersonal manner, eliminating their 
authors’ selves and experiences of the journeys if they had indeed made the hajj. Some 
might be a compilation from a pilgrimage narrative or a detailed guidebook. 
Accordingly, most contain neither the writer’s name nor colophon nor date of 
completion, describing the same stations of the hajj route and the rites of the hajj, albeit 
in varying phrases, and clearly had a practical rather than a literary value. These 
guidebooks, according to their titles and primary scope of their contents, are called 
either the menazil-i hacc (the stations of the hajj), or the menasik-i hacc (the rites of the 
hajj). Whereas modem means of transport have eliminated completely the genre of 
menazil guidebooks, the menasik type under the new title hac rehberi (guidebook to the 
hajj) has survived. 

As stated above, there are various types of guide texts written by Ottomans from 
different points of view. Those which seem not to be an account of a particular 
pilgrimage journey, and which generally repeat basic information on either the stations 
or on the rites are of secondary importance for this study. Therefore being very selective 
from such numerous texts found, I preferred those which were composed by literary 
figures namely Sulhi, Gubari and Bahti. 

1.1. Guidebooks on the stations or the menazil-i hacc texts 

Guidebooks principally on the stations recount briefly the halting places en route, giving 
their names, sequential numbers, hour distances from the previous station, and one or 
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two pieces of useful information and/or advice. While describing the stations, the 
concerns of the authors reflect the nature of the journey. For instance, while focusing on 
the availability or condition of lodging, mosques and shrines in the stations between 
Istanbul and Damascus, for the stations between Damascus and Mecca they report the 
availability and condition of water or wells. Most menazil texts include also a brief 
description of the performance of the hajj. Although it is possible to compare some 
menazil texts with the ‘log’ type of Christian pilgrimage writings it is superficial and 
misleading to call them logs or journals, since the latter record journeys under daily 
entries. 

Repeating more or less the same data on the stations in everyday language, menazil 
guides do not have much original or literary value. Their contents are included in the 
guide-type narratives of the pilgrimage stations and journey. Although the menazil texts 
were generally written in a workaday prose I have chosen a verse text as an example 
since its poet attempted to add literary value to his text using his own poetical skill. 


1.1.1. The Der-beyan-i *aded-i menazil-i Hicaz (Description of the number of 
stations to the Hijaz) 12 by Sulhi (17th century ?) 


Sulhi’s text is a very brief verse description of the stations written in a factual and 


impersonal manner in order to help future pilgrims without mentioning a particular 


pilgrimage journey by its poet. In the second couplet of the poem, Sulhi states that: ‘For 


pilgrims who come 


from Damascus, these are the names and descriptions of their 


stations ’. 13 This couplet suggests that the poet might have been staying in Mecca at least 


at the time of composition. Sulhi does not say or imply that he is describing his own 


pilgrimage journey, nor does he use a personal manner in the poem. 


i: Sulhi. Menasik-i hacc, Millet Ktp., $ry., no: 445 

1 ’Sulhi f 22a: Hacilar kim daim §am’dan gele - Menziliniin ism 0 resmi bu ola 
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The biographical dictionaries contain very short entries for two poets with this pen- 
name. Yumni reports that Sulhi’s original name was Salih, and he was known as Kasim- 
zade. Other biographers report that Sulhi’s original name was Mehmed Salih, the son of 
Kazim, the wolf. This Sulhi became a miilazim [assistant] under the supervision of 
$eyhiilislam Yahya. While he was a miiderris at the medrese of Siileymaniye he was 
appointed kadi of Yeni^ehir. He died in 1071/1660. 14 It is likely that these two poets are 
the same person. These poet(s) are reported neither to have gone on the hajj nor to have 
produced any work on the pilgrimage. Therefore at this stage it is unclear whether 
he/they is the author of this text. 

The present verse description of 67 couplets is to be found under the heading the Der- 
heyan-i ‘aded-i menazil-i Hicaz in a composite manuscript. It is composed in the 
mesnevi form, and appears to be complete, having introductory and concluding couplets. 
The poem occupies folios 21b-24a of a manuscript of 25 folios called the Menasik-i 
hacc (The rituals of the hajj) in the Millet library. 15 The first and main part of the 
manuscript until folio 21b, is a description of the rituals of the hajj, which is admitted by 
the writer to have been compiled from several sources at the request of some of his 
friends. The work includes several lists or tables, such as a list of the gates of Mecca 
(21b), of the stations from Uskiidar to Damascus (24a-24b), and a list of the stations 
from Egypt to Mecca (24b-25a). The inclusion of such basic tables in the nature of 
appendices, and the fact that both major pilgrimage routes to Mecca, from Damascus 
and from Egypt, are given suggests that the author intended to produce such a composite 
guide book for future pilgrims. The poet expresses his ultimate aim for this text in the 


l4 Haluk Ipekten, Mustafa Isen, Recep Toparh, Naci Ok?u & Turgut Karabey, Tezkirelere gore divan 
edebiyati isimler sozlugu (Ankara: KTB 1988), p. 453 
1 "Sulhi, f. 21b 
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last couplet: ‘O Sultan, Sulhi composed this in verse, (thus) he expects prayers from the 
reader.’ 16 


Sulhi gives the number and names of the stations in the first line of a couplet, and gives 
a piece of necessary information concerning the station in the second. The piece of 
information in Sulhi’s text often relates to the availability and condition of the water 
sources. While allocating a couplet to the description of each station, Sulhi normally 
devotes a number of couplets to eulogy of the Prophet Muhammed and of the Ka‘be. He 


notes that the leader of a pilgrimage caravan can make slight differences en route. 17 


Sulhi regards Muzeyrib as the starting point for the journey, and justifies it by saying 


that experts do so, and counts Ufa as the first station. In his description, Sulhi does not 


resort to metaphorical elements, and often employs direct forms of address in his poetry, 


such as ‘O king, ‘O prince ( htimam): ‘Its seventh station is ‘Aneze [‘Uneyze], know 


that it has no water, o beloved! 


18 


1.2. Guidebooks on the rites or the menasik-i hacc texts 

The menasik texts aim to guide pilgrims on how to perform the hajj rites according to 
the canonical rules derived from authentic sources by scholars. Some of these texts also 
contain brief descriptions or lists of the stations with hour distances from one another. 
There is a much larger body of manuscript texts of this kind, which notably exceeds that 
of the menazil type, and indicates that these texts were highly in demand, thus 
motivating scholars to write such texts. 

There are some texts on the rituals which go beyond the guidebook, dealing with the 
hajj and its rites either in a scholarly manner or in a literary way, and which can be 
regarded as learned treatises on the hajj or literary guides. The treatises on the hajj might 

l6 Sulhi, f. 24a: Sulhi bum nazm kildi ey §eha - Okuyandan iltimas eyler du k a 
l7 Sulhi, f. 24a: Kah u geh tebdil u tagyir buluna - Mir-i haccm ol tasarrufi ola 
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have served as reference works for the more basic handbooks. Among the authors of 
scholarly treatises are $eyh Sinan (d. 991/1583) whose work was used and copied 
widely; 19 $emseddin-i Ahmed Sivasi 20 (d 1006/1597); Begzade Mustafa b. ‘Ali (d. 
1200/1785) whose work was printed in the Ottoman alphabet in 1264/1847; 21 Babakaleli 
‘AbduTaziz Ahmed Efendi 22 (appointed kadi in 1277/1860), and Gumii§haneli Ahmed 

Ziya eddin Efendi" 3 (d. 1311/1893). Such treatises on the rites of hajj are not pertinent to 
the primary scope of this study. 

The texts recounting the hajj and its rites in verse might be called literary guides. 
Examples of this type identified are the sixteenth-century poet ‘Abdurrahman Gubari’s 
Menasikii’l-hacc, the seventeenth-century poet Bahti’s Manzume fi-menasiku’l-hacc , 
and the twentieth-century scholar Bekir Sidkfs Menasik-i hacc manzumesi, which 
consists of 30 couplets and was printed in 1329/1911 in Istanbul. 24 Gubari and Bahti’s 
texts are worth examining for they both present their information in a slightly more 
personal manner, and being in verse they were intended to be memorable. While Gubari, 
who had lived in Mecca, based his description on his own accumulated experience, 
Bahti derived his data from written and/or oral sources. 


ls Sulhi, f. 22b: ‘Aneze’dir menzilinin yedincisi - Suyi yokdur hie bil ey can-paresi 

l0 For just a few copies of his work see Suleymaniye Ktp.: Lala Ismail 104/3; Ayasofya, no: 1469/1; 

Serez, no: 1032. 

20 OM 1, p. 95 

2l Begzade Mustafa Efendi was a scholar of the Nak§ibendi order. During his journey to Mecca to perform 
the hajj for the second time he died in Jedda (OM 1, pp. 49-50) 

“Babakaleli ‘Abdiilaziz Ahmed Efendi, who was reported by Bursali Mehmed Tahir to have composed a 
number of works on religious issues. In the entry in OM (1, p. 384), there is no mention of his going on 

the hajj. 

2, Giimu§haneli Ahmed Ziya’eddin Efendi was a $eyh, and wrote a number of works pertaining to 
religious topics (OM 1. p. 107). 

24 Varan, p. 412 
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1.2.1. The Menasikii’l-hacc (The rites of the hajj) 25 by Gubari (d. 974/1566) 

The earliest verse guide found is the Menasikii’l-hacc by the sixteenth-century poet 
‘Abdurrahman Gubari, who is among the lesser known poets. According to his Ka'be- 
name, he was bom in Ak§ehir. 26 He began his education first in his native land, then 
continued it in Istanbul, benefiting from the prominent scholars of his time. Gubari 
leamt different styles of calligraphy, and his pen-name Gubari apparently derived from 
his mastery in the gubar style of calligraphy. After teaching at several medrese s for a 
number of years he took part in Kanuni Sultan Suleyman (1520-1566)’s conquest of 
Iraq in 1534-6 as secretary of the army. After his return to Istanbul he became interested 
in the Nak§ibendi dervish order. Having been appointed a member of the surre convoy 
Gubari went to Mecca in 944/1537-38, and stayed there until 1546. On his return 
journey he went to Kiitahya, where he was employed by the prince Bayezid, the 
youngest son of Kanuni Sultan Suleyman. Upon the defeat of Bayezid by his brother 
Selim, Gubari was imprisoned for a while for political reasons. Having been set free he 
was sent to Mecca as the judge of the mahmil in 1562, and died there in 974/1566-67 
according to the biographer ‘A§ik £elebi, and in 982/1574-75 according to others. 27 

This study uses the copy of the Menasikii ’l-hacc found in the Millet library in Istanbul. 
It consists of 23a folios. According to the colophon at the end of the copy the work was 
completed in 968/1561 in the month of Receb. The work might have been submitted to 
Sultan Suleyman, to whom Gubari also dedicated his Ka ‘be-name, a description of the 
construction work in the Hijaz carried out by the Sultan himself and other Ottomans. 28 


25 Gubari 'Abdurrahman, Menasikii ’l-hacc, Millet Ktp, Manzum, no: 820, f. 21, copied in 1203/1788 
2b ‘Gubari Abdurrahman’, TDEA III, p. 375 

27 For more biographical information on Gubari, see Ali Alparslan, ‘Gubari Abdurrahman’, DIA 14. pp. 
167-169. 

28 Alparslan, p. 168 
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The Menasikii 'l-hacc is a brief and useful description of the rites of the hajj for 
intending pilgrims, as Gubari himself states in the work. He recounts the information a 
pilgrim should know about the rites of the hajj probably depending only on his own 
memory. The importance of Gubari’s Menasikii’l-hacc lies not only on its guiding 
information but also on its autobiographical dimension. In it Gubari incorporates a few 
short poems in the gazel form, in which he reflects his own comments, mood and 
circumstances. In a gazel at the end of the work, the poet states that it is a misfortune for 
an inhabitant of Mecca [himself], to be far away from Mecca. While his family 
remained there he came to Istanbul, and was put into a dungeon. For this reason, the 
poet begins with an invocation asking God to set him free from prison. Then he prays to 
God to grant a long life, health and prosperity to Kanuni Suleyman. 29 The poet praises 
the Sultan at every opportunity, and advises his audience when praying on Mount 
‘Arafat to pray for the Sultan, who had made pilgrimage easier for pilgrims. 30 The work 
was probably composed in prison, where Gubari felt a shortage of paper to write. A few 
couplets suggest that Gubari had gone to Mecca before he wrote this work and 
desperately desired to go there again. 31 As recorded above, the biographical works 
inform us that Gubari went to Mecca for the second time after being released from 

prison. 

Gubari presents his material in a direct and authoritative voice, being confident of the 
veracity of his information. Gubari implies that he as a dweller in Mecca is an authority 
on the issue of the hajj. He occasionally refers to the Qur’an and sayings of the Prophet 
and scholars in an indirect way. For instance, he says ‘Come and listen to the matters of 


: > Gubari, f. 2b, 3a 
30 Gubari, f. 19a 
3 'Gubari, f. 23a 
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the hajj, the correct sayings of the scholars’. 32 Pilgrims are warned against 
misinformation given by ignorant persons. The poet describes his subject in a plain 
language of his time in the mesnevi form, but prefers Persian for the subtitles. He does 
not strive to produce eloquent expressions but employs common metaphors such as the 
comparison of the ihram to a shroud, and the gathering on ‘Arafat to the Day of 
Judgment. 

1.2.2. The Manzumefi-menasiki’l-hacc 33 by Bahti (17th century) 

The second example of verse guidebooks on the rites of the hajj is Bahti’s Manzume fi- 
menasiki’l-hacc, which is probably the most comprehensive and well-ordered literary 
guidebook in Ottoman literature. Towards the end of the work a couplet documents that 
it was composed by a poet whose pen-name was Bahti. 34 The identity of its author, 
Bahti, is not known for certain. He is described as being from the Morea, 35 and is said to 
have lived in the sixteenth century, but he is not reported to have produced a work 
called the Manzume fi-menasiki ’l-hacc . 36 The other Bahti is called Mehmed and known 
as Imamzade. He taught at several medrese s and died in 1168/1754-5. Another poet 
called Bahti was Sultan Ahmed I, who died in 1617, and who is also not reported to 
have composed such a work. 38 All these Bahtis appear not to be the poet in question 
because according to the chronogram, the work was written in 1056/1646, which 
suggests that the poet in question lived until at least 1056/1646. Apart from Bahti, the 
work is also ascribed to Na’ili or Nali Mehmed Efendi in several manuscripts, including 


32 Gubari, f. 4a 

13 Bahti (Morah ?), Manzume fi-menasiki ’l-hacc, Siileymaniye Ktp., A§ir Efendi, no: 123 
34 Na’ih Mehmed Efendi, Manzume der-menasikii’l-hacc, Koprulii Ktp., Hafiz Ahmed Pa§a, no: 334, f. 
17b: Geldi Ilahi kapuna bi-delil- Bahti-i na§ad u ‘alii u zelil 
,5 See Yaran, p. 412 

M 'OM 2, p. 98; Ipekten, p. 65; ‘Bahti’, IDEA 1, p. 298 
37 Ipekten, p. 65 

38 Mticteba Ilgurel, ‘Ahmed I’, DIA 2, pp. 30-33 
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that of the Koprtilu library. 39 It seems at the present stage that the Bahti in question must 

be the pen name of Nali Mehmed Efendi of Konya, who died in 1674 in Selanik, and 
who is reported to have composed a verse Menasik-i hacc . 40 


This study is based mainly on the copy of Bahti’s text in 


the Siileymaniye library of 


Istanbul. It consists of 40b folios. It is a complete work containing introductory and 


concluding couplets. The text contains a number of colourful pictures which are related 
to the topics dealt with. The language of the work is neither in straightforward language 
nor heavily laden with Persian and Arabic vocabulary. Communicating his message in 
unpretentious language seems more important to the poet than producing an elaborate 
text. However he forms the subtitles of the sections either in Arabic or in Persian, and 
begins his composition with an Arabic couplet. 41 The content of Bahti’s detailed text 
consists of systematic descriptions of the hajj rites, of the holy sites, and here and there 
the poet’s counsels and comments. While describing the holy places Bahti, like many 
other authors, mentions events which played a significant role in the life of the Prophet 
or in Muslim history. 


The text contains several themes, some of which appear to be derived from Cami 
[JamiJ’s verses and/or Muhyi’s Fiituhu ’l-haremeyn. 42 For example, pilgrims are advised 
to be pious and well-behaved while visiting the shrine of the Prophet. 43 After using 
Cami’s verses at the beginning of several of his entries Bahti proceeds to communicate 
his own thoughts and sentiments, which give the work a personal dimension. The 
ingredients of his description suggest that he did not base his whole description of a 
sacred site on Cami’s. Instead of quoting a couplet as a whole Bahti sometimes 


30 Kopriilti Ktp., Hafiz Ahmed Pa§a, no: 334; See also Yaran, p. 412 
4 °‘Nali Mehmed Efendi’, TDEA 6, p. 509; OM 2, p. 446, 

""Bahti, f. 1: El-hamdu li’llahi'llezi ‘ala kiilli hal - Keyfe yii’eddihi' 
4: See ‘Introduction’ and ‘Sanctuaries’ in Chapter V. 

43 Bahti. ff. 31b-32a 


-makal 
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paraphrases it, or sometimes translates a line of it into Turkish, forming it into a couplet 

called mulemma. It is difficult to know whether he did this on purpose or whether his 

poor memory urged him to do so. Bahti does not conceal the use he made of Cami’s 

verses, declaring at the end of his text that: ‘The book has been completed through the 

aid of God, the Ruler and the All-Munificent, from the word of the reverend Cami at the 

order of the All-Forgiving.’ 44 Indeed, the text is an example of imaginary pilgrimage 

account of the author, who composed it as he was suffering separation from the 
sanctuaries: 

‘O rose with hundred leaves of the religion! Where can this lonely heart find the smell 
of your gate?’ 45 

‘I have not sacrificed my soul for you, then I deserve to be kept apart from you.’ 46 

‘Evil fate has kept me away from [the Ka‘be], and put separation as an obstacle 
(between us).’ 47 

‘My heart was full of the pleasure of imagining [Ka‘be], but my hand did not reach its 
skirt.’ 48 

To sum up, Bahti, whose work is a compilation, left a more vivid and detailed 
guidebook in comparison to that of Gubari, who performed the hajj and spent some time 
in Mecca. Bahti states that he collected as much data as he could and wrote it down. 49 
However, the author does not name his sources, but ocasionally refers to them in general 
tenns, such as ‘experts’. 50 There are a few phrases and verses which also appear in 

44 Bahti, Manzume fi-menasiki’l-hacc, Siileymaniye Ktp., A§ir Ef., no: 123. f. 41: Temmetiii-kitab bi 

‘avni’llahi ’l-Meliki’l-Vehhab - Min kelamihi Mevlana Cami bi emri’t-Tevvab 

45 Bahti, f. 23a: Kande bula ey giil-i sad berg-i din - Buy-i derin bu dil-i 'uzlet-ni§in 

4L 'Bahti, f. 23a: Eylemediim yoluna canim feda - §imdi reva bana olursam ciida 

47 Bahti, f. 23a: Ger<p ki dur etdi beni baxt-i bed - Vuslatina eyledi hicran sedd 

4S Bahti, f. 38a: §evk-i hayaliyle pur idi dilim - Irmedi damanma likin eliim 

40 Bahti, f. 38b: Mumkiin olan mertebe aldim haber - Yazdim am meclis ediib ser-be-ser 

- S0 Bahti, f. 29a: Kavl-i imaman budur itme galat 
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Nabi’s Tuhfetu 'l-haremeyn. It cannot however be asserted that Bahti definitely 
influenced Nabi, suggesting that both Bahti and Nabi made use of a similar source. 51 

2. Guide-type narratives of pilgrimage menazil 

Guide-type narratives were intended to be practical for those going on the hajj and to be 
informative and interesting for those otherwise interested in the stations of the hajj and 
the sanctuaries of the Hijaz. Since these texts pay special attention to recording practical 
information of interest to an intending pilgrim, they bear the characteristics of a 
guidebook. As in the titles of many guidebooks, the term menazil is commonly used as a 
core element in the titles of these texts. It is therefore sometimes difficult to distinguish, 
at least at first glance, the guide-type pilgrimage narratives from the guidebooks on the 
stations, for the intention to provide necessary information for future pilgrims is clearly 
discernible in both types of pilgrimage account. The difficulty of classifying the texts is 
also the case for some Christian pilgrimage texts: ‘Two categories [guide and travel 
account] are not always distinct. For example some documents which have the 
appearance of being Guides have a paragraph at the end which announces their 
authorship’. 52 Howard distinguishes narrations from logs saying that if pilgrimage texts 
‘recount the journey itself or describe things seen or heard, they become narrations and 
so move in the direction of literature’. 53 

In this study, guide-type narratives are distinguished from guidebooks by the fact that 
they are based on an actual pilgrimage journey of their authors. Within their descriptions 
the authors are present to varying degrees either individually or as members of caravans; 
hence they can be called pilgrimage narratives. Under the title ‘guide-type narratives of 

51 See ‘ Sources and influences’ in Chapter III. 

52 John Wilkinson, Joyce Hill & W.F. Ryan, Jerusalem pilgrimage 1099-1185 (London: The Hakylut 
Society, 1988), p. 2 
^Howard, p. 19 
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pilgrimage stations’ eight texts have been collected so far. Four were composed in prose 
and the remaining four in verse. They could therefore be divided into two groups in 
tenns of their written formats, that is prose and verse, which distinctly shaped the 
contents and structures of the texts. While the authors of prose texts added a scholarly 
aspect to their pilgrimage accounts by presenting their material in a systematic and more 
detailed way, the poets of verse texts intended to attach a literary value to their 
pilgrimage accounts by making a conscious effort to compose them in verse. 

2.1. Guide-type narratives of pilgrimage stations in verse 

Verse descriptions of the stations on the basis of an actual pilgrimage journey form the 
first group of the guide-type narratives. In the titles of these texts, like previous texts, 
the term menazil also attracts attention. The verse texts are comparable to the prose texts 
discussed below through the fact that these are also meant to give both practical 
assistance to future pilgrims and counsel on the stations, and clear descriptions to the 
audience who are wondering about the journey. However, while the prose narratives 
present their material in a systematic and detailed way, verse narratives present aim 
above all to present it concisely and memorably. 


These narratives were composed in the poetical forms of the kaside or more particularly 


the mesnevi, both of which are appropriate forms in Ottoman poetry for long 


descriptions. Verse pilgrimage accounts found so far were composed by minor poets, 


whose styles are comparatively free, both of metaphor and of unfamiliar Persian and 


Arabic vocabulary. Unlike the literary narratives of Fevri and Nabi, the literary style of 


these texts serves as a means of communicating messages in an impressive manner 


rather than as part of the aim for composition. Identified and introduced here are four 


verse descriptions by Bahri, Hasan Riza’i, Cudi and Kamil. 
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2.1.1. The Uskiidar’dan §am’a kadar konaklar (Stations from Uskiidar to 
Damascus) 54 by Bahri (late 17th century ?) 

The Uskiidar ’dan §am ’a kadar konaklar is a verse enumeration of stations in a 
relatively plain Turkish by Bahri. The Ottoman biographers mention at least four poets 
called Bahri, but none are reported to have gone on the hajj. 55 The sixteenth-century 
biographer ‘A§ik (^elebi (1520-1571) allocates an entry to a poet called Bahri who 
gained fame with his mesnevis. The present poem is also composed in the mesnevi form. 
‘A§ik’s account suggests that Bahri was a contemporary of his, and was working at the 
registry office of Aleppo when ‘A§ik was compiling his biography. 56 A modem study 
which touches upon the Syrian pilgrimage caravan mentions a certain Muhammed Bahri 
(d. 979/1571) as mir-i ahur-i hacc (officer in charge of the horses for the hajj [caravan]), 
who may be the same person. 57 However, the present text does not include any 
biographical information enabling us to identify its poet. From the point of view of 
flaws in application of the ‘aruz meter in his poetry, and the lack of biographical 
information in the biographies, it can be inferred that Bahri was not a proficient poet. 
Since his caravan did not pass through Aleppo, which was excluded from being a station 
in the late seventeenth or early eighteenth century for the caravan coming from 
Istanbul, Bahri must have lived not earlier than the seventeenth century. 

Bahri’s short poem is to be found on folios 14 and 15 in a manuscript in the 
Suleymaniye library. It is a complete work with introductory and concluding couplets, 
and is entitled Uskiidar’dan §am-i §erife varinca yolda vaki‘ olan konaklar ‘ale’t-tertib 

tahrir ii in§a olundi (Stations from Uskiidar to Damascus, the noble, have been 
described in succession). Even though the library’s catalogue does not record it, the 

5J Bahri, Uskiidar'dan §am ’a kadar konaklar , Suleymaniye Ktp., Mihri§ah Sultan, no: 322/5 

55 Ipekten, pp. 64-5 
5b A§ik £elebi, ff. 15-16 
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poet’s pseudonym is cited towards the end of the poem: ‘(O God!) Make easy the way 
of Paradise, especially for Bahri, Your wounded slave.’ 58 

Little factual information on Bahri’s actual journey can be compiled from this verse 
work. His caravan followed the usual pilgrimage route from Uskiidar to Damascus. It 
preferred the Lefke-Eski§ehir route after Iznik, and the Antakya-Hama route after Belen. 
Bahri briefly describes the stations on the road, numbering each of them in the first line 
of a couplet, and giving a piece of information or advice in the second. In this respect, 
Bahri’s poem is akin to Sulhi’s poem above. What distinguishes Bahri’s text from 
Sulhi’s is that the former bases its description on an actual pilgrimage journey using a 
personal manner, while the latter does not give any clue that he is basing his description 
on an actual pilgrimage journey, preserving his impersonal manner throughout. For 
instance, Bahri declared in his concluding couplet that he accomplished his visit to the 
Ka‘be: ‘Thanks to God! I have visited His house, His aid has reached me from His 
grace’. 59 The poem is composed in a plain language, without resorting to metaphorical 
elements. His typical description of a station is as follows: ‘Our third stage was Hersek, 
God’s reward increase as much as we go!’ 60 

2.1.2. The Tuhfetu’l-menazili’l-Ka'be (Gift of the stations of the Ka‘be) 61 by Haci 
Seyyid Hasan Riza’i (17th century ?) 

The Tuhfetu ’l-menazili ’l-Ka ‘be was identified by Browne, and ascribed to Seyyid Hasan 
Riza'i of Aksaray. 62 The colophon at the end of the verse narrative says that the text was 


S7 M. Adnan Bakhit, The Ottoman province of Damascus in the sixteenth century (Beirut 1982), p. 110 

58 Bahri, f. 15a: Hususan Bahri-i mecruh kuluni - Yessir kil ana cennetyohni 

S9 Bahri, f. 15a: Bihamdilillah kilup beytin ziyaret - Iri$di bana lufundan ‘inayet 

(>0 Bahri, f. 14a: U^iincii menzilimiz oldi Hersek - Sevab artar ne denlii biz gidersek 

( ’' Tuhfetu ’l-menazil ve Tuhfetu'l-huffaz , Cambridge University Library, no: 284 (t), or. 662 (8), f. 57b 

<,2 Edward G. Browne, A supplementary hand-list of the Muhammadan manuscripts in the libraries of the 

University' and colleges of Cambridge (Cambridge: Cambridge University Press, 1922), p. 49: Browne 

describes the manuscript as follows: ‘two Turkish works in verse, the first, entitled Tuhfetu 'l-menazil, 
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completed in 1075/1664-5 by Haci Seyyid Hasan Riza’i of Aksaray. The text 


is a 


description of the stations from Uskiidar to Mecca in the kaside form. According to the 


text, Seyyid Hasan’s caravan set out from Uskiidar and followed the usual route. The 


caravan reached Damascus on 11 Ramazan, after travelling for 53 days. 63 This suggests 


that his caravan departed from Uskiidar around 18 Receb. On 20 $ewal his caravan left 


Damascus for Mecca. 


The author s own experience is central to the description, and providing practical 
information for pilgrims seems of secondary importance to him. The narrative is 
composed in a very personal manner employing the first person singular and plural 
suffixes in a straightforward but sometimes banal and flawed narration: ‘I said to the 
mule which was turning the wheel ‘turn back!’ [and] at that very moment, without 
stopping, it turned and walked, wonderful to behold! 64 


2.1.3. The Merahilii Mekke mine’§-$am (Stages from Damascus to Mecca) 


65 


by 


Cudi (18th century) 


The Merahilii Mekke mine ’§-§am is the most literary of the verse texts concerning the 


pilgrimage stations and journey. A couplet at the end of the work identifies the poet’s 


pen-name as Cudi. The Ottoman biographical dictionaries include four poets called 


Cudi, three of whom lived in the nineteenth and early twentieth centuries. 66 Since the 


present copy was completed in 1218/1803 these later poets can be eliminated at the first 


instance. The remaining Cudi’s original name was Ahmed, and he was bom in one of 


63 


eats of the stages of the pilgrimage; the second, entitled Tuhfe-i Huffaz-i Qastamoni, of those who knew 
le Qor'an by heart. The author is son of Haci Abdu’r-Rahman of Qaraman.’ 

Tuhfetii’l-menazi, f. 17b 

Tuhfetu i-menazil, f. 15b: Tolabi donduren katira didim irci’ ol demde - Tevekkuf itmedi dondi yiiridi ol 


tema§adir 

o5 Cudi [not identified in the catalogue], Merahilii Mekke mine ’$-§am, [entitled wrongly as Istanbul ile 
Sam arasmdaki konaklari bildiren merhalename) Siileymaniye Ktp., Haci Mahmud Efendi, no: 4886/3 
w ’Ipekten, p. 93; TDEA, p. 86 
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the cities of Rumeli. 67 He taught at the medrese of Suleyman Pa§a in Iznik 1098/1686, 
and in Bursa. When miiderris in Bursa Cudi went to Mecca, where he stayed until his 
death. Salim does not mention his appointment to Bursa, but says that while teaching in 
Iznik Cudi moved to Medina, where he died in 1112/1700. 68 However, it appears that 
the poet of the present poem is not that Cudi either. This is because the text says that the 
fortress of Cugaymen was built by ‘Abdullah Pa§a recently. We know that the fortress 
of Cugaymen was constructed by Aydmli ‘Abdullah Pa§a in 1730-3. 69 Secondly, 
although the Cudi who died in 1700 is reported never to have returned from the Hijaz, 
toward the end of the poem a couplet implies that the poet of the present text probably 
returned to Damascus, then to Karaman, 70 rather than remaining in the Hijaz. More 
clearly, the phrase ‘ mazhar-i cudf in the chronogram couplet indicates that the narrative 
was composed in 1754: ‘O Cudi, God has showed you his grace, that is enough, Hatif (a 
voice from heaven) has said this gently as the chronogram.’ 71 The poet also states that 
having stayed for 40 days the pilgrimage caravan left Damascus under the protection of 
the garrison led by Es‘ad Pa§a, who was also the leader of the caravan. We know that 

72 

there was a certain Es‘ad Pa§a who was the governor of Damascus from 1743 to 1757. 
As a governor of Damascus he must have led the pilgrimage caravan. 73 However, no 
poet called Cudi has been found. This Cudi’s identity therefore remain unclear at 

present. 


( ’ 7 Salim, pp. 203-204 
< s ‘Cudi\ TDEA 2. p. 86 

'"’Karl K. Barbir, Ottoman rule in Damascus 1708-1758 (Princeton, New Jersey: Princeton Univ. Press 


1980), p. 196 


70 


$am 


a 


71 


mazhar 




Bakhit, p. 178 


73 


OdKIllL, l / 

There was also a certain Es‘ad Efendi who served as surre emini in 1214/1799, four years before the 
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The copy of Cudi’s verse narrative used here occupies folios from 52b to 81b in a 

manuscript of several works in the Siileymaniye library in Istanbul. According to the 

colophon at the end, the text was copied by Hafiz Osman in 1218/1803. The narrative is 

composed in the kaside form. A remark at the beginning indicates that this poem was 

written as a gift to a certain Mufti Efendi, and a later couplet is further evidence that the 

poem was a gift. 74 It is not known what lay behind the presentation of the kaside to 

Mufti Efendi. Towards the end of the kaside are cited a few prayer couplets. These 

couplets suggest that el-hacc Lokman visited the Ka‘be, spending all his belongings. 75 It 

may be that Lokman is either the poet’s original name or that of Mufti, to whom Cudi 
presented this kaside. 


The first part of the kaside , the nesib, is a vivid scene of a landscape which is not related 


to the pilgrimage journey. From the 28th couplet Cudi enters upon his principal subject, 


the description of his pilgrimage journey, beginning from Damascus, the portrayal of 


which occupies an important place in the poem. Cudi depicts Damascus as having 


pleasant weather, safe districts, and a number of rivers flowing through it. Besides a 


charming landscape, Damascus contains numerous ziyaretgah (places of visitation). The 


bodies of many prophets and those of some of the Prophet’s companions are buried in 


the earth of Damascus. 


Cudi’s principal intention in composing this poem is to give an informative and literary 

description of his pilgrimage journey and of the stations between Damascus and Mecca. 

• • 

A simple list of stations from Uskiidar to Damascus with certain places of visitations on 
the way is also included in order to be helpful to future pilgrims. The text is full of 
practical data and counsels. He communicates his experience and knowledge in a direct 




Cudi, f. 69a: N’ola bu tuhfe-i rengin girse hiPat-i tahsine - Ki taze gtifteler §irin geliir pakize-guyane 
Cudi, f. 68b: Nigah-i §efkat it cana senindiir ‘izz ii istigna - Yolunda ‘omr u mal ifna iden el-hacc 


Lokman'a 
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and didactic manner, hoping thereby to receive the favourable prayers of his readers. 
The author with his experience and comments is always discernible in the description. 
Usage of first person plural suffixes grants the text a more personal air. Cudi’s kaside 
was composed in a clear and understandable language of its time. He applies the ‘aruz 
meter to his poem more skillfully than the poets of the verse texts discussed above, and 
occasionally resorts to metaphors and literary embellishments. 

2.1.4. The Menasik-i hacc 76 by Kamil (19th century) 

The final guide-type narrative studied here is Kamil’s verse description of the stations 
between Damascus and Mecca. The copy on which this study is based is found in the 
library of Topkapi Sarayi Miizesi, entitled the Menasik-i hacc. The copy consists of 40 
folios. The colophon at the end of the work indicates that it was copied in 1268/1851. 
According to the verses on the reason for the composition, the poet Kamil, who is 
assumed to have lived in the period of Sultan ‘Abdiilmecid (1839-61), was asked by a 
statesman to compose a work on the route of the hajj. 77 However, the biographical 
dictionaries do not provide us with sufficient information to identify him for certain. 78 

Kamil describes the halting places from Damascus to Mecca, allocating a few couplets 
under separate sub-titles to each description. In this respect, his account seems to be a 
developed form of the verse narratives by Bahri, Hasan Riza and Cudi. Unlike the 
descriptions of Hasan Riza and Cudi, who make their descriptions in a personal manner, 
using the first person singular or plural suffixes, Kamil depicts the stations in a rather 
factual and impersonal manner. Kamil’s text therefore appears more static. At the end, 
relatively more couplets are devoted to the description of the Ka‘be. The hour distances 
between the halting places are occasionally given. The text is written in the mesnevi 

70 Kamil, Menasik-i hacc , Topkapi Sarayi Miizesi Ktp., no: 280, A 3546 
77 Kamil, f. 38 
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form, and in a plain Turkish of its time but Persian words were preferred in forming 

sub-titles. The poet had an apparent difficulty with application of the ‘aruz meter to 

many verses. Its literary style is illustrated by the following translations of a few 
couplets: 

‘Damascus is a sacred place, everywhere is honoured by its honour.’ 79 

‘Salihiyye is also another place, it is Paradise-like in the environs of Damascus.’ 80 

‘When twelve hours have passed, its [Muzeyrib’s] fortress has been seen by people 
[pilgrims].’ 81 

2.2. Guide-type narratives of the pilgrimage stations in prose 

Presenting their descriptions of the journey and especially of the stations more 
methodically, the prose guide-type narratives appear to be one step in the further 
development of forms of prose handbook, and include geographical and historical 
information on the stations. The authors of the texts examined here are ‘Abdurrahman 
Hibri, ‘Abdiilkadir (Kadri), Ibrahim Hanif, Mehmed Edib and Anonymous. Their texts 
show close similarities to each other in terms of their contents, structure, style and 
reason for which they were composed, and all were composed in the seventeenth and 
eighteenth centuries. Despite their practical purposes, such texts appear not to have been 
significantly in demand by pilgrims, since only a limited number of copies has been 
found. Neither does it seem that their authors were given much attention by the major 

biographers of their time. 


78 Ipekten, pp. 242-243 

7<) §am kirn arz-i mukaddesdir bu - §erefi ile mu§erref her su 
so Salihiyye dahi bir ba§ka kaza - Kurb-i §am’da o da cennet-asa 
sl On iki sa at olunca itmam - Kal‘asi oldi numudar-i enam 
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2.2.1. The Menasik-i mesalik (The rites of the ways) 82 by ‘Abdurrahman Hibri 
(1012-1069/1604-1658) 


The earliest guide-type prose pilgrimage account identified so far is the Menasik-i 
mesalik (Rituals of the road) by ‘Abdurrahman Hibri, who was bom and died in Edime. 
He held the position of miiderris at several medrese s, and wrote several works on 
historical and religious topics, including a history of Edime called the Enisii ’l-miisamir. 
He went on the hajj in 1041/1632, and on his return composed the present text, 
containing the account of his pilgrimage journey. 83 The work was transcribed and 
published by Sevim Ilgiirel from a manuscript in the Siileymaniye library (Lala Ismail 
Efendi, no: 104), and the following study is based on her transcription. 84 


Hibri’s pilgrimage journey began from Edime on 7 Receb 1041/29 January 1632, and 


after passing several stations his caravan entered Istanbul through Yenikapi on 15 Receb 


1041/6 February 1632. In Istanbul, he stayed in the hospice of Piri Pa§a known as 


Kilidqiler Ham. On 25 Receb/16 February he crossed to Uskudar, where he stayed until 


13 §aban/6 March when his caravan left Uskudar for Pendik. In Eski$ehir the caravan 


stayed in the hospices near the hot spring. In Konya, Hibri stayed in a hospice which 


had been established by ‘Abdulfettah Aga in 1041/1631, to the east of Ankoglu mosque. 


The arrival of the caravan in Aleppo occurred on 23 Ramazan/14 April and they stayed 


in the hospice of Musullu. After a five-day stay in Aleppo, the caravan departed on 28 


Ramazan/19 April. The caravan reached Damascus on 10 §evval/l May, and stayed 


there for 12 days, resting in the hospice and the tabhanes (winter habitations) in front of 


the Sultan Suleyman mosque. On 22 $evval/13 May the caravan departed from 


82 Sevim Ilgiirel (ed.), ‘Abdurrahman Hibn’nin Menasik-i Mesaliki', IUEF Tarih Enstitiisii Dergisi 
(Istanbul 1975), pp. 111-128 & IUEF Tarih Dergisi (Istanbul 1976), pp. 55-72 & IUEF Tarih Dergisi 

(Istanbul 1978) 

Mlgiirel, pp. 147-162 
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Damascus, and arrived at Mfizeyrib. The pilgrimage caravan left Miizeyrib on 1 
Zilkade/21 May. Having stayed for two days in Medina, the pilgrims spent the third day 
in Zulhalife, which is a place for pilgrims to change into the ihram. After performing the 



Muharrem 1042/19 July 1632. On the return journey Hibri’s caravan followed a slightly 
different route between certain stations. 


The structure of the Menasik-i mesalik is based on ten chapters and a supplement. The 
first chapter deals with the stages from Edime to Damascus, the second describes the 
halting places from Damascus to Mecca. The third chapter covers events which 
happened in Istanbul, Anatolia and the Hijaz while Hibri was on the journey. The fourth 
and fifth chapters discuss those who repaired the Ka‘be and the Harem mosque in 
Mecca. The sixth enumerates the most acceptable places for prayers at the Ka‘be. The 
seventh chapter deals with those who repaired the mosque of the Prophet in Medina. 
The eighth chapter describes the rites of the hajj, and the ninth comprises prayers to be 
recited during performance of the hajj. The tenth chapter is devoted to the manner of 
visiting the Prophet’s tomb. The supplement includes verses Hibri composed while he 
was in the Hijaz. Unfortunately Ilgurel’s transcription ends with the tenth chapter, 
excluding the supplement. 

Hibri aimed to produce a treatise mainly on the stations, the rites of the hajj and the 
Ka‘be. The present study is concerned only with Hibri’s description of the pilgrimage 
journey of 1041/1632, narrated in the first and second chapters. Here, Hibri intends to 
provide the necessary information a contemporary pilgrim would have needed or a 
contemporary reader be interested in. He gives the hourly distances between the 
stations, the availability, condition and builders of public buildings such as mosques, 

8J For more biographical information about Hibri see Sevim Ilgiirel, ‘Hibri, Abdurrahman Efendi’, DIA 
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hospices and baths, the availability and condition of water and other necessities 
(particularly at the stations in Arabia) and the condition of the roads. 

While giving practical and factual information Hibri generally excludes himself from 
the subjects he describes, generally giving the objects in an impersonal and factual 
manner, and the actions in third person passive form. For example, although he makes 
passing mention of Battal Gazi’s shrine, he does not state that he or his fellow pilgrims 
visited it. However, the author’s presence is discernible in the description of major 
halting places including Aleppo, Damascus, Miizeyrib and Mecca, citing the dates of his 
arrival in them. While noting public buildings at the stations Hibri reports historical 
information, recording sultans and vezirs who built them. His particular interest as a 
historian is clear. He employs very simple and monotonous phraseology, employing 
repeatedly more or less the same structure and vocabulary throughout the text. The text 
contains numerous grammatical mistakes of a sort not expected from a learned person in 
his writings. 


2.2.2. The Menazilti’t-tarik ila beyti’llahi 7 -‘atik (Stations of the road to the ancient 
house of God) 85 by Kadri (17th century) 


Kadri’s Menazilii’t-tarik ile beyti ’llahi’l- ‘atik contains much interesting information on 


the route and characteristics of the pilgrimage caravan. Like the other authors of this 


group, he composed his pilgrimage account with a practical and informative purpose in 


mind, dividing it into chapters. The work has been neither transliterated nor studied 


properly so far. The copy of the text in the Millet library appears to be complete, having 


introductory and concluding sections. The text consists of 59b folios, and a folio 


consists of 15 lines and a line constitutes approximately 11 words. By this reckoning the 
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account consists of around eighteen thousand words. Although the catalogue of the 

library gives the work as anonymous, 86 while describing the sacred places of Medina, 

the author states his name clearly as ‘ Abdulkadir, and uses his pen-name Kadri in the 
poems cited in the text. 

Neither the author nor his present work appears to have been well-known. Even the 
author s identity is not known for certain. Biographical dictionaries contain a number of 
entries for poets whose pen-names are Kadri, among whom only one, ‘Abdulkadir 
Celebi, is reported to have lived in the seventeenth century. He was bom in Antep and 
died in Istanbul in 1082/1671. 87 The present work informs us that Kadri went on the hajj 
in 1056/1646. The proportion of Arabic and Persian words and frequent quotations of 
the Qur’anic verses and hadiths in the introduction of the present text may suggest that 
Kadri might have had some training especially on religious subjects. However in the 
remainder of the text his trifling phraseology and his remarkable interest in superstition 
indicate his poor education and intelligence. In this respect, Kadri represents the 
characteristics of the simple-minded religious person, and his narrative is perhaps closer 
than to the pilgrimage experience of such people. 

The work is structured in eight chapters, some of which include sub-sections. The first 
chapter describes the manners appropriate for pilgrims, making some recommendations 
to pilgrims: to keep their body healthy, to choose an appropriate comrade, to ensure that 
they have enough money, and to be generous. Pilgrims are also advised not to fight, not 
to miss their ritual prayers, and to visit the three mosques: the Haram mosque in Mecca, 
the Prophet’s mosque in Medina, and the Aksa mosque in Jerusalem. The author often 

S6 Another copy of the text is held in Belediye Kiitiiphanesi, Muallim Cevdet Yazmalari, K/113. This copy 
is also described by A. Latif Armagan, who must have depended on the handlist of the library, as 
belonging to an anonymous author (see A. Latif Armagan, Osmanlilar zamaninda hac yolu ve menziller 

i # 

(unpublished master thesis, IU Sosyal Bilimler Enstitusii Turizm Anabilim Dali. 1990). 

87 ‘Kadri. Abdulkadir £elebi\ TDEA 5, p. 84 
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makes references to hadiths and to Qur’anic verses to justify his recommendations. The 
second chapter contains descriptions of the halting places from Uskiidar to Damascus. 
The third is on the description of Damascus, and the fourth on the depiction of stages 
between Damascus and Jerusalem. The fifth describes the stages between Damascus and 
Medina, and the sixth is a description of Medina. The seventh portrays the stages from 
Medina to Mecca, and the eighth chapter Mount ‘Arafat. 

Kadri’s intention was obviously to provide his audience with factual, interesting and 
curious information rather than narrating solely his own journey observations. He rarely 
incorporates his own comments and feelings into his description. In many passages the 
author prefers to be impersonal and factual rather than personal, and accordingly 
presents some of his material in passive form. For example he says ‘Having departed 
from Pendik, Gekbuze is reached’ instead of ‘After Pendik, I/we reached Gekbuze.’ He 
does not say when he arrived in even major cities, how long he stayed there, with whom 
he travelled, etc. It is therefore difficult to draw the outline of his own pilgrimage 
journey unique to him. There is little doubt, however, that his account is based upon his 
own pilgrimage. He reports that through the inspiration or request of his friends at the 
beginning of his journey in 1056/1646-7 he decided to write down every detail of it as 
well as he could. 88 

Like most authors of pilgrimage accounts, Kadri gives factual information on the 
prosperity of the stations he passed through, recording hour distances between stations, 
and their public buildings. He records availability of water sources at stations between 
Damascus and Mecca. The local foods sometimes deserve mention, as do the origins of 
the names of some of the stations. He reports the condition of the road and alternative 
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roads between the stations. His text contains factual data shedding light on the 
formation, safety, customs and other characteristics of the Ottoman pilgrimage caravan. 

The author gives special attention to descriptions of the three sacred mosques in Mecca, 
Medina and Jerusalem, allocating relatively lengthy entries to them. This is obviously 
because of the fact that the visitation and description of these places constitutes an 
objective of the author, and the main interest area of the readers of such texts. However, 
the inclusion of the description of the Aksa mosque and places of visitation around is 
surprising because the usual pilgrimage caravan did not pass through Jerusalem. Even 
the author himself confirms this, saying that even though the visitations in or around the 
Aksa mosque are not included in the acts of the pilgrimage, it is better to visit them if 
possible. 89 The author does not describe the return journey from Jerusalem to Damascus, 
but passes to the fifth chapter that deals with the stages between Damascus and Medina. 
Nevertheless, the personal and vivid description of them suggests that the author visited 
them. Hearsay and superstition relating especially to the Aksa mosque form a significant 
proportion of Kadri’s account. He presumably quoted as being of special interest either 
to his own superstitious mind or to his contemporary audience. 

While composing his text, Kadri seems to have depended both on his own observations 
and on written or oral sources. Particularly in the descriptions of major cities such as 
Damascus, Jerusalem and Mecca, he must have compiled some of his data from other 
sources. The author often makes references to hadiths or Qur’anic verses to justify his 
occasional recommendations. Some quotations are left without references, or refer to 
anonymous works. For instance, he says that the histories narrate that Mecca from one 
side to another is 1270 zira ’. 90 At the end of his description of sacred points in Mecca, 
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the author suggests that those who desire to know more places of visitation should 
consult the history books. 91 

Kadri’s language in his narrative is characterized by the simplicity and mistakes of the 
spoken language of an ordinarly person of little education, although the introduction is 
written in a relatively elaborate prose. Like Hibri, Kadri employs very limited 
phraseology and vocabulary, with monotonous repetition throughout the text. On the 
other hand, Kadri attempts to give a literary flavour to his text by interspersing his own 
verses in the description of significant places such as the city of Damascus, the Aksa 
mosque, the mausoleum of the Prophet Muhammed in Medina and the Ka‘be. 92 Kadri’s 
narrative, which contains much factual information on the characteristics of the 
pilgrimage caravan, will be used extensively in the content analysis of Ottoman 
pilgrimage texts generally in the fifth chapter. 

2.2.3. A work on the stations 93 by an anonymous author (18th century) 

• # 9 

This text is a description of the pilgrimage stations from Uskiidar to ‘Arafat in a 

generally impersonal style though based on the actual journey of its author. The author 

conceals himself in his account to such an extent that neither his name nor the title of his 

account have yet been identified. In this respect his account approaches the menazil-type 

guidebook. However the content of the description suggests that the author aims both to 

provide future pilgrims with practical information and to satisfy the curiosity of general 

readers about the pilgrimage journey. In this respect, this text is akin to other examples 
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of guide-type narratives of pilgrimage stations. On the other hand, this account differs 
from them in terms of its presentation and structure. While other guide-type narratives 
present their data in a more learned way, dividing it into chapters and including much 
factual information derived from other sources the author of this text makes his 
description more straightforward. On arriving at Medina, on leaving the mausoleum of 
the Prophet, on describing ‘Arafat, on leaving the Ka‘be, the author quotes poems by 
Nabi from the Tuhfetu’l-haremeyn. 94 It seems that he was interested in poetry but not as 
much as to practice his ability since unlike Hibri and Kadri, he does not incorporate his 
own verses in his text. 

The text is found in the John Rylands Library of Manchester University, the catalogue 
of which entitles the work ‘ Janib-i Misrdan Makka Mukarrama (From Egypt to Mecca 
the blessed) and gives the date ‘about 1760’ for its completion. The text is about thirty 
folios, which were not numbered in the manuscript itself. Nineteen lines fall to a folio, 
and a line consists of around eight words. Therefore the work is roughly nine thousand 
words. The above title is taken mistakenly from the first part of a phrase describing the 

0 

halting places from Egypt to Mecca. However, in the main text the author describes 
briefly stations between Uskiidar and Mecca. 95 He devotes more space to the important 
stations such as Damascus (nearly 2 folios), Medina (5 folios), and Mecca (5 folios), 
and records the total hours of his journey between each oturak (halt). The clock begins 
from Uskiidar, and starts again from Damascus. He records in total 53 hours to 
Eski§ehii\ 114 hours until Konya, 154 hours to Eregli, 202 hours to Adana, 278 hours 
until Hama, 325 hours until Damascus. From Damascus he records 14 hours to Kal‘a-i 
Miizeyrib, 90 hours to Kal‘a-i Ma‘an, 251 hours to Kal‘a-i ‘Ula, 347 to Medina, 397 to 

‘ 4 See ‘The place of the Tuhfetii 'l-haremeyn in the genre’ in Chapter III. 

^‘Uskudar'dan cebel-i ‘Arafat’a varinca menazillerin mikdar-i mabeynleri ve esna-i rahda ba‘zi ziyaretler 
'ala vechi’l-ihtisar bu mahalle ketb u tahrir olundu.’ 
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Bedr-i Huneyn, 431 hours to Mecca. The distance between Medina and Istanbul is 
recorded as 1382 miles. 


2.2.4. The Hasil-i hacc-i $erif li-menazilVl-haremeyn (Outcome of the hajj to the 


stations of the two sanctuaries) 96 by Seyyid Ibrahim Hanif (d. 1217/1802) 


The Hasil-i hacc-i §erif li-menazili’l-haremeyn is a description of the pilgrimage 


journey of 1786-7 from a mystic point of view by Seyyid Ibrahim Hanif. Although 


basing his account on the description of the stations and naming it accordingly Hanif s 


work digressed greatly from the tradition of guide-type texts, being a compilation of 


stories and poems composed to entertain and occupy pilgrims on the way. Since little 


but regular mention of the stations serves to tie the narrative to the tradition of the 


menazil text, Hanif s work appears most appropriate in the category of the guide-type 


pilgrimage narratives. 


Little is known about the life and career of the author. Biographical works confuse him 


with two other persons of the same name. 97 Most of the works ascribed wrongly to him 


by Bursali Mehmed Tahir were actually penned by other poets whose pseudonyms were 


also Hanif. 98 Biographical dictionaries cite a few works as written by him, among which 


the Hasil-i hacc-i §erif li-menazili 'l-haremeyn is absent. 99 The present copy of the work, 


on which this study is based, is found in the Suleymaniye library. It consists of 70 


folios, with 23 lines to a folio, and about ten words to a line. There is no colophon found 


at the end of the work. The text appears complete including introductory remarks at the 


beginning and a poem of conclusion at the end. 


% Ibrahim Hanif Efendi, Hasil-i hacc li-menazilu l-haremeyn, Suleymaniye Ktp., Lala Ismail, no: 220. 
q7 Cemil Akpinar, ‘Hanif Ibrahim Efendi’. DIA 16, p. 40 
qs See OM , 1, pp. 281-282; Akpinar, pp. 39-42 
qq Ipekten, pp. 183-4 
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Hanif Ibrahim is not much interested in illustrating his journey until he arrives at the 


Hijaz, giving very little information on the stations from Uskiidar to Medina, simply 


their names and hour distances from one to another. All the factual information about 


his journey and the stations might be collected in a few pages. This scant information on 


the journey is interspersed throughout the work. His pilgrimage journey could be 


• • 

outlined as follows. Setting out from Uskiidar in Receb 1201/April or May 1787, his 


caravan followed the usual route. They entered Medina through the Damascus gate and 


visited the tomb of the Prophet on 25 Zilka‘de 1201/8 September 1787. After the 


performance of the rituals of the hajj in Mecca, Hanif stayed for fifteen days in the 


house of Bosnian $eyh Ali, which was opposite the Altun Oluk, and every day visited 


the sacred places of Mecca such as the house in which the Prophet was bom, the house 


of Hadice, the Prophet’s first wife and the latter’s tomb. He also performed the ‘umre 


(lesser pilgrimage). Toward the end of Zilhicce 1201/(11) October 1787 Hanif s caravan 


set off from Mecca on return journey. In Muharrem 1202/October 1787 his caravan 


reached Medina, where he stayed for three days, and visited the cemetery of Baki and 


other sacred places. On 12 Safer 1202/23 November 1787 his caravan entered 


Damascus, and spent thirty days there. 100 In the middle of Rebiulahir (24 January 1788) 


he reached Konya, and paid a visit to the tomb of Mevlana. On 1 Cemaziyelevvel 


1202/8 February 1678 Hanif arrived at Uskiidar. 101 On this reckoning his return journey 


had lasted about four months. He returned with gratitude to the Ottoman state since it 


provided pilgrims with a safe route to the Hijaz. 


102 


The text is composed predominantly of na'ts (verses addressed to the Prophet 


Muhammed), and amusing stories. On reaching the Hijaz, Hanif begins to describe his 




Hanif, 68a; However pilgrimage caravans stayed thirty days or more in Damascus during the outward 


journey in order to spend the month of Ramazan. 
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journey, leaving his stories aside. The stories generally concern pious people, containing 
their incredible acts and interpretation of dreams. While some stories are related to 
contemporary religious figures such as Ali Dede, Kiyami Dede, others concern certain 
eminent historical figures such as Mevlana, Nasreddin Hoca, Bayezid-i Bistami. His 
aim seems to have been to provide entertainment and avoid melancholy during the 
journey. 103 He supports this explanation later in a couplet, rendering these verses and 
stories as the joy of the hajj journey. 104 While some stories are related to the places 

Hanif passed through during the journey, many others seem irrelevant to the subject of 
the text. 

It seems that Hanif Ibrahim wrote some stories from hearsay and others from his own 
experience. He generally leaves names of some protagonists and the sources of his tales 
anonymous. For instance, in one story a fortune-teller deems the members of a convent 
to be cowardly, treacherous and foolish, and their §eyh to be a thief. After expressing 
their indignities to their face, he says that if he were in the place of the §eyh he would 
become a thief. Such stories suggest Ibrahim Hanif was a simple-minded man, fond of 
unusual and sometimes absurd stories. It may be inferred from some anecdotes, in 
which Hanif mentions the dede s (leaders) of several Mevlevi convents as being his 
acquaintances that he was probably an attendant at such convents. 

Verses scattered throughout the text occupy a significant place in the work. Most are 
composed in praise of the Prophet, and of other significant people such as Ertugrul Gazi, 
Mevlana, Baha’eddin, $ems-i Tebrizi, Habib-i Neccar, the four caliphs, Fatimatii’z- 
Zehra, and the Prophet’s uncle ‘Abbas. He also eulogizes several sacred sites including 
Mina and ‘Arafat. In addition to composing mediha (panegyrics) at the time of visiting a 

l02 Hanif, f. 52a 

l03 Hamf, f. 2a: 'Ol gice anda dane-cpn-i ikamet ve bu naU-i §erif ve hikaye-i latife ile def-i vah§et 
olundi’. 
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site or grave Hanif composes vedaiyye (poems of farewell) while leaving it. The 

majority of poems in the work are by Hanif Ibrahim himself, bearing his own pen-name 

Hanif. There are a few Persian verses with no pen-name. Toward the end of the work 

Hanif tries to interpret a few Persian couplets of Mevlana Celaleddin. Following this 

poem the author quotes a kit‘a by Cami. 105 For the most part the verses are, although 

differently expressed, repetitive in meaning, and do not fit properly to the ‘aruz meter. 

Therefore they hold very little value in every respect. In spite of the simplicity of his 

verses, Hanif employs a relatively ornate and elaborate style in his prose descriptions 
throughout the work. 

2.2.5. The Nehcetii’l-menazil (The Highway of stations) by Mehmed Edib (18th 

century) 

The best known guide-type pilgrimage narrative appears to have been the Nehcetul- 
menazil of Mehmed Edib, who went on the hajj in 1193/1779. 106 The work was 
published in the Ottoman script in 1232/1816-7 in Istanbul, and the summary translation 
of the text into French by Bianchi was made after less than a decade. 107 It is probably the 
only Ottoman menazil text to have been printed. Its printed copy consists of 256 pages 
in total. The work has been used as a primary reference in some modem studies 
especially by western researchers. The fact that it was published in Ottoman alphabet, 
and is readily available, major biographical works do not provide us with sufficient 


l04 Hanif, f. 52a: Hacc yollarinin ne§’esidir nazm u nesrde - Berceste olan ma‘ni-i asar-i hidayet 
K)5 The well-known stanza is as follows: 

Dil be-dest-i o ki hacc-i ekber-est - Ez-hezaran Ka‘be yek dil bihter-est 

Ka'be biinyad-i Halil-i Azar-est - Dil nazargah-i Celil-i Ekber-est (Hanif, f. 69b) 

'“’Some researchers including Victor Berard and Bianchi wrongly report that Mehmed Edib went on the 
hajj in 1093/1682 although Edib himself clearly asserts at the beginning of his work that he set out for the 
hajj in 1193/1779 (see Mehmed Edib, p. 2). The work is also called the Menasik-i hacc or Behcetii'l- 
menaziL although Mehmed Edib (p. 3) noted in his introductory remarks that its name is the Nehcetu 7- 
mcnazil (see Atalar, p. 153; V. Minorsky, The Chester Beatty Library: a catalogue of the Turkish 
manuscripts and miniatures, Dublin: Hodges Figgis & Co. Ltd, 1958, p. 98-9; Fehmi Edhem Karatay, 
Istanbul Universitesi Tiirkje basmalar katalogu 1, Istanbul: Istanbul Universitesi, 1956, p. 179). 
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information about either the work nor Mehmed Edib. 108 According to a brief entry. 

Mehmed Edib (d. 1824) was the son of Haci Mehmed Hasan Efendi. He became 

muderris , and kadi of Medina. He used the pseudonyms Dervi§ and Edib in his 

poetry. 109 However, no mention is made about either his pilgrimage or his pilgrimage 
narrative. 

The Nehcetii l-menazil is meant to be an informative pilgrimage account, recounting 
Edib’s experiences and giving practical information on the stations and on the rituals of 
the hajj. After introductory remarks, Mehmed Edib, like Kadri, makes a number of 
suggestions to the reader who intends to go on the hajj. Then he proceeds to describe the 
stations he passed through during his journey (until page 225). The pages from 225 to 
253 are allocated to a number of canonical issues concerning the hajj, which are 
reported to have been compiled from canonical sources. 

At the end of the text (on pages 254-255), Mehmed Edib lists the total number of days 

travelled from initial departure on the hajj to his return to Uskiidar. 110 He says that 

• • 

pilgrims depart from Uskiidar generally on 25 Receb, and return there on about 20 
Rebiiilahir of the following year. On this reckoning, the total outward and inward 
journey from and to Istanbul took 265 days. Then the author gives statistical data about 
the number of stations, the number of oturaks (halts), and the hours distance between 
each halt. 

Mehmed Edib tends to give general information on the hajj journey in the third person. 
He states in his preliminary remarks that he left Istanbul in 1193/1779 in order to 


l07 M. Bianchi. Itineraire de Constantinople a la Mecque (Paris 1825); the French translation is based on 

the description of the journey, excluding the section on the issues and rites of the hajj. 

l08 See the entries on poets called ‘Edib, Mehmed’ in Ipekten, p. 106-107; and in TDEA 2, pp. 449-451. 

l0<K Mehmed Edib’, TDEA 6, pp. 202-203 

"°Mehmed Edib, pp. 254- 255 
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perform the hajj, m presumably on 25 Receb 1193/16 November 1779. He reports that 


the leader of the hajj caravan normally departs from Damascus on 15 §evval, and the 


pilgrims would leave the city between 15-18 §evval, and meet at Miizeyrib, where they 


would stay for four or five days. 


Edib’s narrative resembles those of Hibri and Kadri in style and content. Like others, 
Mehmed Edib devotes more space to certain significant stages like Damascus, Medina 
and Mecca. While dealing with these cities, he relies on written or oral sources more 
than on his own observations. He presents historical information about such cities, and 
narrates certain historical events associated with them. Edib often uses the expression ‘it 
is related that’ without identifying the sources. For instance, he quotes from a book that 
Medina is 1382 miles from Istanbul according to the account of an astrolabe maker. 112 
That the same figure is also recorded by Anonymous indicates a common source for the 
data. On a few occasions Edib specifies the name of the sources he used, among which 
are the Tarih-i Dimi$k, lu and the Sahiheyn (the two hadith compilations by Buhari and 
Muslim). 114 

The prose style of Mehmed Edib is neither as elaborate as that of Nabi, nor as simple as 
that of Hibri. Rather it stands in the middle. His language contains a number of Arabic 
expressions, perhaps derived from the Arabic sources he used. He sometimes quotes 
hadiths in Arabic. Like Kadri and Anonymous, he intersperses a few fragmentary verses 
on appropriate places. On visiting the burial sites of the Prophet Yahya (John) in 
Damascus, on leaving Damascus itself, on arriving at Medina and visiting the tomb of 
the Prophet Muhammed, and on leaving the Ka‘be Mehmed Edib quotes verses, which 
are cited in Nabi’s Tuhfetii’l-haremeyn in the same contexts. Apart from these, he 

11 'Mehmed Edib, p. 2 
"Mehmed Edib, p. 115 
"'Mehmed Edib, p. 58, 61 
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quotes Arabic verses on the wells of Medina, which must have been quoted from a work 
other than Nabi’s. 115 

3. Travelogues, memoirs or report-type pilgrimage narratives 

Texts which contain a picture of what their authors saw and learnt during their journeys 
in a personal manner for the sake of journey memoirs and/or information can be called 
travelogues, memoirs or report-type pilgrimage narratives. These are generally called by 
their authors seyahatname (travel book). Neither providing practical information on 
stations and on the rites of the hajj for future pilgrims nor presenting their accounts in a 
consciously literary style appear among the manifest objectives of the authors of these 
texts. The presence of their authors is clearly visible in the scenes drawn in these 
writings. 

A few Ottoman pilgrimage narratives produced in the nineteenth and early twentieth 
century enter this category, and merit a brief mention here although they are late and 
rather different specimens of the genre from those upon which we are mainly 
concentrating. Unlike the nineteenth-century Persian pilgrimage accounts produced in 
the Qajar period, these narratives do not constitute a harmonious genre since they were 
composed with different perspectives and structures being either a report, or a memoir 
or a letter. Of these, Soylemezoglu Suleyman $efik’s very detailed account, the Hicaz 
seyahatnamesi, Ub is based on his pilgrimage journey, which was undertaken by sea in 
1890 in the company of his father, who was assigned as surre emini (the trustee of the 
surre ). The account was composed to be submitted to Sultan ‘Abdiilhamid II (1876- 


" 4 Melimed Edib, p. 122 
" 5 Mehmed Edib, p. 123 

11 Soylemezoglu Suleyman $efik b. ‘Ali Kemali, Hicaz Seyahatnamesi, Istanbul Universitesi Ktp. (TY. 


4199) 
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1909) in 1892 as a report on the condition of Arabia from various perspectives, 117 giving 
comprehensive information on the weather, inhabitants, mountains, rivers, lakes, hot 
springs, trees, products, trade products and public buildings of Arab cities. It also 
contains information on the trend of Wahhabism (from folio 275 to the end). 118 The 
work consists of 385 folios including maps and watercolour pictures (e.g. the Miizeyrib 
fortress and lake). 119 Despite its rich and original content, it appears to have been neither 
edited nor properly studied so far, remaining still in manuscript. It was first introduced 

by Sadettin Buhl? in the congress held in 25 October 1981 by the Turkish Historical 

Society. 120 

There is also an incomparably brief report of the pilgrimage journey undertaken in 
1335/1916, called the Surre-name by the surre emini Memduh Bey, who presented it to 
Mehmed V (1909-18). It consists of nine folios. 121 

Unlike these report-type pilgrimage narratives, there are a few memoirs, which were 
composed not for the sake of extensive information but for the sake of personal 
experience of the journey. Of these, A§ 9 i Dede (1828-ca. 1910) penned an account of his 
pilgrimage journey in 1897. It is a first person singular active narrative in a flowing 
language free from metaphorical elements. It was translated into English by Carter 
Vaughn Findley. 122 The late nineteenth and early twentieth-century poet Cenab 
$ahabeddin (1870-1934) illustrates his journey observation in the Hac yolunda, which is 


" 7 About ten years later in 1900, another work on the condition of central Arab lands particularly those on 
the pilgrimage route was submitted by the Damascene scholar Seyyid Muhammed ‘Arif b. el-Miinir to 
'Abdulhamid’s government; see Jacob M. Landau, The Hejaz railway and the Muslim pilgrimage: a case 

of Ottoman political propaganda (Detroit 1971). 

1 l8 Atalar, pp. 157-159 
" 9 Soylemezoglu, f. 58 
l20 Atalar, p. 126 

l2 'This was studied by Munir Atalar (pp. 164-5). See also Fehmi Edhem Karatay, TSMKTYK 1 (Istanbul: 
Topkapi Sarayi Muzesi, 1961), p. 603 

l22 Carter Vaughn Findley. ‘A Muslim’s pilgrim’s progress: A§?i Dede Ibrahim Halil on the hajj 1898' in 
C.E. Bosworth et al. (eds.). The Islamic world from classical to modern times: essays in honor of Bernard 
Lewis (Princeton: Darwin Press, 1989), pp. 479-512 
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composed of his 17 letters written in the course of the journey to Mecca, travelling by 

steamer from Istanbul to Alexandria, and then passing through Cairo, Suez, and Tih. 123 
The Hac yolunda is completed in 1909. 124 

Unfortunately, there is only one pre-nineteenth-century Ottoman pilgrimage narrative in 
hand to enter this category, that is Evliya (^elebi’s Seyahatname. It is unique in its genre 
like that of Nasir-i Husrev in pre-modem Persian literature. 

3.1. The Seyahatname (Book of travel) 125 by Evliya £elebi (1611-84) 

Evliya (^elebi’s description of his pilgrimage journey of 1082/1671 constitutes one of 
the most vivid and interesting section of his Seyahatname , which stands at the apex of 
the Turkish travel texts known to us. As a product of over 40 years of travelling to so 
many places Evliya’s Seyahatname presents extensive information on the geography, 
administration and society of localities inside and outside the Ottoman world in the mid 
seventeenth century. 126 It is therefore one of the richest travel narratives among the great 
geographical works of the Muslim world. 127 Despite its importance for Ottoman 
literature, Evliya’s narrative failed to be noticed by Ottoman biographers and 
researchers before it was discovered by the nineteenth-century Austrian scholar Joseph 
von Hammer. 128 


l2? Cenab $ahabeddin, Hac yolunda (Istanbul: Matba‘a-i ‘Amire-i Ihsan, 1325/1907) 
l24 'Cenab $ahabeddin\ IDEA 2, pp. 44-8 

,25 Evliya (^elebi, Evliya (felebi Seyahatnamesi: Anadolu, Suriye, Hicaz (1671-1672), 9 (Istanbul: Devlet 
Matbaasi, 1935) 

l20 At the time of completion of the drafts of his travels in Egypt Evliya says that, it was 51 years since he 
began travelling (See Evliya, 9, p. 841). 

l27 Mustafa Bilge, 'Arabia in the work of Awliya Chalaby (The XVIIth century Turkish Muslim 
traveller)’, in Abdelgadir Mahmoud Abdalla, Sami Al-Sakkar, Richard T. Mortel, Abd Al-Rahman, T. 
Al-Ansari (eds.), Sources for the history of Arabia 1 (1979), p. 215 

128 Kafadar, p. 126 
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The Seyahatname is the only source for the life of Evliya Qelebi. 129 Evliya was bom on 
10 Muharrem 1020/25 March 1611 130 into a family which had a close relationship with 
the Palace. 131 After completing his elementary education at the medrese of the 
$eyhiilislam Hamid Efendi in Istanbul, Evliya studied the Qur’an under the supervision 
of Evliya Mehmed Efendi from whom he took his name. Evliya’s impressive recitation 
of the Qur’an on the Kadir night of 1045/1636 enabled him to be presented to Murad IV 
by his patron and relative Melek Ahmed Pa§a, and appointed a clerk in the office of the 
pantry at the Palace. He subsequently spent a great part of his life travelling while 
holding various posts. After visiting the sanctuaries in the Hijaz, he then proceeded to 
Egypt, where he appears to have lived for eight or nine years. 132 He is supposed to have 
died in 1095/1684 in Istanbul. 

Evliya’s pilgrimage journey is the subject of the ninth volume of his Seyahatname. This 
volume is a complete and independent work containing an introduction and conclusion, 
and consisting of 157 folios in manuscript copy and 893 pages in the printed edition. 133 
It was edited by a committee ‘on the basis of three manuscripts found in the Pertev Pa§a, 
Be§ir Aga and Baghdad Kiosk collections respectively’ and was published in modem 
Turkish through the sponsorship of the Ministry of National Education of Turkey in 
1934. 134 


'-’For detailed information on Evliya’s biography see Cavit Baysun, ’Evliya Qelebi’ IA 4, pp. 400-412; 
J.H. Mordtmann [H.W. Duda], ‘Ewliya £elebi’ EI^> 2, pp. 717-720 

1,0 The month of Muharrem seems to have had a surprising place in the phases of his life and travels. Not 
only was he bom, but also he resumed his major journeys, in the month of Muharrem. In Muharrem 
1050/1640, when Evliya was about thirty, he set out for Bursa and its neighbourhood. 

"'Baysun, p. 400 
" : Baysun, pp. 400-412 
1,3 Bilge, pp. 213-227 
l34 Kortepeter, p. 232 
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Having been encouraged in a dream by his deceased tutor, Evliya Mehmed Efendi, and 


his father, Dervi§ Mehmed Zilli, 135 Evliya set out on the hajj together with three friends, 


eight servants and fifteen horses, 136 on 12 Muharrem 1082/21 May 1671 when he was at 


the age of 60. 137 Evliya, like celebrated Muslim pilgrim-authors such as Nasir-i Husrev 


(Nasir-i Khusraw), Ibn Ciibeyr (Ibn Jubayr), and Ibn Battuta, preferred to undertake his 


pilgrimage journey in a group independent from the ordinary pilgrimage caravan. He 


was thus able to widen his description into different regions which were not described 


by pilgrim-authors who travelled in the official caravan. He is recorded as having passed 


through places such as Pendik, Iznik, Inegol, Kiitahya, Afyon, U§ak, Simav, Kula, 


Ala§ehir, Akhisar, Manisa, Menemen, Izmir, Ce$me, Sakiz, Sivrihisar, Bodrum, Tire, 


Nazilli, Denizli, Mugla, Milas, Rodos, Cyprus, Crete, and many islands around, Elmali, 


Isparta, Antalya, Alanya, Ermenek, Silifke, Adana, Misis, Mara§, Antep, Kilis, Aleppo, 


Beirut and Jerusalem. On the way from one place to another his caravan was guided and 


protected by a number of local guards, who were paid by Evliya. 


138 


Before joining the Damascus caravan, Evliya visited the Aksa mosque and the places of 


visitation nearby. While he was in Jerusalem, the Sultan sent a letter to Harmu§ Pa§a of 


Jerusalem, commanding him to set out on the hajj from Damascus ten days earlier than 


usual. Although Evliya’s earlier intention had been to go to Egypt and join the Egyptian 


caravan, he altered his decision, and decided to join the Damascus caravan due to lack 


of time. Therefore, having performed the prayer of the Ramazan festival of 1082/1671 at 


135 The author might have assumed that his dream, which occurred in a religious setting, granted a kind of 
legitimacy to his journeys, and so to his narrative. 

l36 Evliya, 9. p. 5 

l37 Like the month of Muharrem, motivation through a dream, plays interesting role in the turning points 
of Evliya's life as well as his travel narratives. He relates that before starting his proper travels and their 
compositions he had a dream on 10 Muharrem 1040/19 August 1630, his twentieth birthday. In the dream 
Evliya was recomended by the Prophet to make the journey, and by Sa‘d b. Ebi Vakkas to write down 
what he would see during his journey. On the following morning Evliya asked several scholars’ 
interpretation of the dream. ‘Abdullah Dede, the §eyh of Kasim Pa§a Mevlevi-convent house, 


81 



Ottoman pilgrimage narratives 


the Aksa mosque, Evliya left Jerusalem for Damascus in order to join the Damascus 
pilgrimage caravan led by Huseyin Pa§a, the governor of Damascus. 139 When Evliya and 
his escort reached Damascus on 5 $ewal 1082/4 February 1672, Huseyin Pa§a 
welcomed him, and presented him with necessary provisions for the journey ahead, 
including five camels, and one dromedary, one mare, one tent, a carrier of water, a torch 
bearer and five servants. 140 Evliya’s adventurous pilgrimage journey in the Damascus 
caravan began on 20 $evval 1082/19 February 1672. 141 


Unlike the majority of Ottoman pilgrims authors, Evliya’s aim in undertaking the 


pilgrimage journey was not simply to perform the hajj but also, perhaps primarily, to 


give descriptions of as many places as possible in accordance with his general aim for 


his narrative rather than to recount exclusively his own travels and observations for their 


own sake. His journey from Istanbul to Damascus appears to have been a continuation 


of his previous journeys rather than a direct pilgrimage journey. He deliberately 


extended his journey by passing through many places which he had not previously seen. 


mostly in western and southern Anatolia. Even after joining the Damascus pilgrimage 


caravan Evliya made extra travels with an armed escort to some nearby places 


presumably in order to incorporate their descriptions into his narrative. Moreover, after 


performing the hajj he proceeded to Egypt and perhaps to some other African lands. He 


was apparently planning to continue the journey toward India. 142 It might be suggested 


that the Hijaz was not an ultimate stage for Evliya but rather a crucial link in his 


incessant journeys. 



recommended him to begin his description with Istanbul, which constitutes the subject of the first 
volume. The second volume of his Seyahatname also begins with the same dream (Baysun, p. 402). 
MS Evliya, 9, p. 324, 326. For the usual pilgrimage route, see ‘Stations’ in Chapter V. 

i;,<) Evliya, 9, p. 518 
l40 Evliya, 9, p. 566 

14 'For fragmentary translation of some relevant passages in Evliya’s account, see Bilge, pp. 216. 
l42 Evliya, 9, p. 4 
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With regard to Evliya’s reason for the composition of his travel narratives, he says that 
since he was fond of journeying, he had been travelling through the cities and countries, 
observing interesting things of the world and developing his knowledge and 
perspectives. After reviewing his situation he decided to make use of his journeys by 
describing the places he passed through. He aimed to depict the principal possessions of 
the places, such as hospices, mosques, forts, shrines, and mountains as shown in 
geographical works, and also intended to incorporate interesting anecdotes and events 
he witnessed. 143 

Evliya generally describes his journeys in a factual manner, occasionally interspersing 
his adventurous episodes. In comparison to the descriptions of other pilgrim-authors, the 
Seyahatname contains more concrete and factual information, sometimes giving exact 
dates for the construction of buildings, specifying the names of their builders, citing the 
number of soldiers in a fort, recording the brief history of a place from its foundation, 
and mentioning the events and persons involved in its history. His more colourful 
description of the pilgrimage journey begins when he joins the Damascus pilgrimage 
caravan, and undertakes the journey with a privileged status under the protection of San 
Huseyin Pa§a. In other words, while drawing black and white pictures of the places from 
Istanbul to Damascus by generally excluding himself from the depiction, Evliya gives a 
more vivid description of his pilgrimage journey from Damascus to Mecca, putting 
himself in the scenes he portrays, and depending mostly on his observation and 

experiences during the journey. 

Evliya’s account includes not only autobiographical information but also biographical 
information. The protagonist of his descriptions is not always himself. Some officials or 
men of great influence play a remarkable role in his descriptions. Since he undertook his 

'^Evliya, 9, p. 5 
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travels in the company of a high-level statesman, and spent much time with the elite of a 
place in which he stayed, he puts them in his depictions. In this respect, an important 
protagonist of his pilgrimage account is the leader of the caravan, San Huseyin Pa?a. 
The author draws the portrait of the Pa§a with many compliments, some of which, 

although with the appearance of eulogy, are perhaps ironical. 144 In some cases Evliya, 
like a novel writer, tries to present the inner thoughts of his heroes. 

Evliya, like other well-known travellers including Ibn Battuta and Marco Polo, 
composed or formed his account after the journey. Yet he must have kept taking notes 
during the journeys. While describing the places where the prophets Hud, Salih and 
Semud are supposed to have lived, Evliya refers to the final revision of his drafts. ‘On 
the gates of this city are inscribed two or three line chonograms written in the Hebrew 
and Syriac languages. We examined those inscriptions as well as possible, and recorded 
them. God willing, they will be written down when these drafts have been revised’. 145 
He obviously tried to collect as much geographical, historical and sociological 
information about a place as he could, and mixed this with his own experiences and 
observations at a later stage. For example, although he had been eleven times to Aleppo, 
due to the frequency of his travels he did not describe Aleppo before his pilgrimage 
journey. 146 He therefore incorporates all his data concerning Aleppo accumulated from 
his previous journeys into his description of the pilgrimage journey. 

The composition, at least of the ninth volume, is stated by Evliya himself to have been 
accomplished in Egypt, 147 to which he went after the performance of the hajj, and spent 

l44 For Evliya’s vivid depiction of relation between Huseyin Pa§a and the $erif Sa’d b. Zeyd, see Carl Max 
Kortepeter, ‘A source for the history of Ottoman-Hijaz relations: the Seyahatname of Evliya Chalaby and 
the rebellion of Sharif Sa’d b. Zayd in the years 1671-1672/1081-1082’, in Abdalla et al. (eds.), Sources 
for the history of Arabia 1, pp. 229-246 
l45 Evliya, 9, p. 597 
,4< ’Evliya, 9, p. 381 

l47 Evliya (9, p. 841) says that his disordered folios or notes ( evrak-i peri^animiz) were completed in 
Egypt; and the composition was accomplished in the year.in the time of the governor of Egypt. 
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eight or ten years there. 148 The narrative contains sufficient evidence to back up this, in 
particular his references early in the narrative to buildings which he would not yet have 
seen at that stage of the journey. When depicting the coffee-houses of Manisa early in 
his account, Evliya refers to coffee-houses in Damascus and Egypt, which he visited 
later. 149 While describing the library of a church in the fortress of Bee seen during his 
journey to Vienna in 1075/1664, Evliya makes a comparison of the library to that of a 
mosque in Alexandria in Egypt. 150 

Evliya also announces that he had been travelling for 51 years, and owing to his 
frequent travels he had found no time to read and benefit from history books. 151 He 
declares that he has not incorporated anyone’s exploits and writings into his texts, and 
acknowledges only the Egyptian scholar §eyh ‘Ali el-§abramallisi, for the latter taught 
some Qur’anic verses and hadiths which were properly cited by Evliya in the relevant 
places of the narrative. 152 He must have meant by the above declaration that he did not 
make use of written sources directly, because it is evident that he did take much 
information from various texts, historical, geographical, biographical, literary and 
anecdotal works. The sources identified in the first volume are classified into three 
groups, which might be the case for the ninth volume: the first group is those which are 
both mentioned and used by Evliya in his narrative; the second are those which are 
mentioned but not used by the author; the third group are sources made use of but not 

referred to. 153 


l48 Baysun, pp. 400-412 
' 49 Evliya, 9, p. 78 

l50 Me$kure Eren, Evliya Qelebi seyahatnamesi birinci cildinin kaynaklari iizerinde bir ara$tirma 
/Istanbul: Edebiyat Fakultesi Matbaasi, 1960), p. 11; See also Evliya, 7, p. 267 

151 Evliya, 9, p. 841 
l52 Evliya, 9, p. 841 
l?, Eren. p. 37 
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In the ninth volume, when elucidating the historical geography of a place Evliya 


occasionally refers to history books, and to siyers (biographies of the Prophet) without 


identifying their compilers, 154 which implies that he narrates some additional 


information from his memory. 155 For example, he says ‘I saw in the chronicles of the 


Greeks...’ ; 156 ‘These valleys were called provinces of Hayberistan 


the history 


books’. 


> 157 


He occasionally specifies the titles of the sources he used, such as the Tarih-i 


Is Render, Kitab-i siyer and Tevarih-i Taberi , 158 Evliya leaves some dates and names 


unrecorded, which may indicate that he did not use written sources directly at the time 


of composition, and planned to fill in the details later. 159 What MacKay said of Evliya is 


worth noting ‘However long he might have chanced to live, Evliya would never have 


left the Seyahatname alone. There would always be Kanun-name s to extract from, 


histories to plagiarise, and outright fabrications to compose.’ 


160 


Evliya might have been informed orally by some officials and/or gained access to 
official documents of cities. 161 The traveller sometimes presents statistical data about a 
city such as its population, the number of soldiers, the salaries of officials, and the 
number of public buildings and shops, which would have been difficult for an ordinary 
traveller to obtain. For example, Evliya reports that the number of houses in Mugla was 
2170, and the governor of Mugla received 408,000 akge s. In total it had 2000 soldiers 


l54 Evliya, 9, p. 367, 592, 597, 

l55 His memory held not only his own gaining from written sources, but also exploits and anecdotes of his 
ancestors and acquaintance, because he says that he inherited from his grandfather and father the exploits 
and anecdotes of three hundred years (Baysun, p. 402; see also Evliya, 3, p. 444). 
l56 Evliya, 9, p. 596 
l57 Evliya, 9, p. 603 

l58 Evliya, 9, p. 603, 604 and 829 respectively 
ly) See Evliya, 9, p. 182 

l00 Pierre A. MacKay, ‘The manuscripts of the Seyahatname of Evliya £elebi’, Der Islam 52 (1975), p. 
292 

,6l Schur says ‘Evliya felebi and Abd al-Ghani al-Nablusi in the 17th century usually enjoyed much 
easier access to the local rulers and had a better understanding of the workings of local government.’ 
(Nathan Schur, ‘Itineraries by pilgrims and travelers as source material for the history of Palestine in the 
Ottoman period', in David Kushner (ed.), Palestine in the late Ottoman period: political, social and 
economic transformation (Jerusalem, Leiden 1986), p. 384 
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‘in compliance with the rule’. 162 In fact, it must not have been difficult for Evliya to 
receive information from local governors who welcomed him warmly, and enabled him 
to make a safe journey in their territories. When he arrived in Damascus, the governor 
Huseyin Pa§a welcomed Evliya as if he was a special reporter or historian 
commissioned by the central government. Under the Pa$a’s patronage Evliya began his 
account of Damascus, and continued on his pilgrimage journey to Mecca. On another 
occasion, after giving some information about Aleppo, and recording the exact number 
of soldiers appointed to that city, Evliya says that he had acquired this data by 
consulting the Defter-i hakani when Melek Ahmed Pa§a was the governor of Aleppo. 163 
On another occasion, he refers to a sicil (official register) by Koca Hiisrev Pa§a. 164 

Evliya quotes a number of verses in Turkish, Persian and Arabic in order to give a 
literary flavour to his descriptions. However, in general their poets are not specified. 
The verses whose composers Evliya did not identify might have been derived from his 
memory, and he might have forgotten or confused their authors at the time of his 
composition. For example, he quotes a verse from a well-known gazel of §eyhulislam 
Bahayi, 165 without referring to him. While describing the rain-storm in Miizeyrib, Evliya 
uses a metaphor that seems to have been derived from a well-known verse by the 
famous thirteenth-century poet Yunus Emre. 166 

Evliya (^elebi’s language is not always grammatically accurate, but is full of confusing 
and flawed phrases, similar to the ‘flaws’ in spoken language. This may be a significant 
factor in early neglect of his narrative. It is worth alluding here to the two 
representatives of the most celebrated travel narratives in the world literature, who 

l62 Evliya, 9, 201 
'^Evliya, 9, 368 
U J Evliya, 9, 381 
,65 Evliya, 9, p. 492 

IM ’Evliya, 9, p. 572: ‘semadan bir baran-i rahmet yagdi ki giiya ebrle(r) sa 9 in (jozup agladi'. 
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dictated their accounts to a literate man. One of them is the thirteenth-century traveller 
Marco Polo, who ‘dictated his experiences in a Genoese prison in 1298 to a fellow- 
captive, the Pisan romance-writer Rusticello’. 167 It has been suggested that Polo 
cooperated with other writers in the production of other versions of his account. 168 Ibn 
Battuta dictated his own version of his account to Ibn Ciizeyy, the literary secretary of 
the contemporary ruler, who was commissioned by that ruler himself to give a literary 
identity to Ibn Battuta’s account. Had Evliya found a literate co-author for his work, it 
may have been more widely recognized. Nor did he find a patron to whom to submit his 
work. MacKay suggests that ‘the entire main text, and many of the marginal notes, are 
the work of a gulam (male slave) scribbling away under Evliya’s direction, copying 
sometimes from dictation, sometimes from Evliya’s notes of hand.’ 169 On the other 
hand, it is asserted that Evliya’s language is of great value presenting seventeenth- 
century colloquial Turkish. 170 


4. Literary pilgrimage narratives composed from various perspectives 


Apart from pilgrimage texts written to provide their readers with descriptions of the 


stations and the journey in a predominantly factual and informative manner, there are 


several pilgrimage narratives which present their material from a particular point of 


view in a consciously literary manner. The authors of these texts were more selective in 


the reflection of what they saw during their journeys in accordance with their pre¬ 


determined intentions or outlook; they had little interest in describing the stations and 


the journey for their own sakes. The aim to help future pilgrims during their journeys as 


in the guidebooks and guide-type pilgrimage narratives is not readily discernible in the 


l(,7 Jackson, p. 84 
K,s Jackson, p. 84 
l6<) MacKay, p. 292 

l70 M.M. Lazarescu-Zobian, ‘Evliya £elebi and the language of the rebellious Eflaks’, Archivum 
Ottomanicum VII (1983), p. 330 
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composition of these texts. Unlike the authors of prose texts in the second and third 
groups, the authors of this group also do not, in general, strive to collect extensive 
factual information about a place they passed through or about their personal journey 
adventures. They devoted their descriptions mainly to the major cities and sanctuaries. 

These narratives were composed by those whose literary identities were more evident in 
comparison to those of preceding groups. Accordingly, the accounts in this group were 
composed either in verse or in a high-flown prose with extensive verse sections. The 
number of texts so far found to enter this category is three, and they were composed by 
poets, namely Ahmed Fakih, Fevri and Nabi. While Fakih’s text is in verse; those of 
Fevri and Nabi are in a literary prose style with extensive and/or fragmentary verse 
sections. Despite their own peculiar perspectives, intentions and styles, all these authors 
consciously attached a literary value to their accounts. 

4.1. The Kitabu evsafi mesacidV§-§erife (Book of descriptions of the noble 
mosques) 171 by Ahmed Fakih (early 15th century) 

The Kitabu evsafi mesacidi ’§-§erife is the earliest of the pilgrimage accounts in Ottoman 
Turkish literature. The work illustrates the experience and observations of its author, 
Ahmed Fakih, mainly concerning the holy mosques at the significant stages of the 
journey, Mecca, Medina and Jerusalem. Until recently it was thought that Ahmed Fakih 
was one of the oldest poets of Turkish literature, that he lived in Konya in the second 
half of the thirteenth century, and that he had been a disciple of Mevlana Celaleddin’s 
father Baha’uddin Veled. However, Osman Fikri Sertkaya has demonstrated that there 
were five individuals called Ahmed Fakih. Distributing most of the biographical 
information ascribed to one Ahmed Fakih to another four Ahmed Fakihs, Sertkaya 
claims that the Ahmed Fakih in question must have lived in the second half of the 
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fourteenth century or in the first half of the 
characteristics of the language in this text. 172 


fifteenth century, relying on the 


The Kitabu evsafi mesacidi f-§erife is a work of 21 folios, containing 339 couplets. The 
the work was for the most part composed in the mesnevi form, with some verses in the 
gazel-kaside form. After the 339th couplet, a further three poems on the Aksa mosque 
were added. The work was published in transcription by Hasibe Mazioglu with an 
introduction and the facsimile of the only copy of the text in the British Museum 
(Turkish manuscripts hand-list, Or. 9848). The following study of Fakih’s narrative is 
based on Mazioglu’s transcription. 

The content of Fakih’s work is organised in six sections: preliminary couplets (couplets 
1-21); the sacred sites, particularly the Prophet’s tomb in Medina (22-65); those in 
Mecca (66-168); salutations to God (66-168), the Aksa mosque (189-234); the Prophet 
Abraham (235-303); and Damascus (304-339). After that there are three poems in praise 

of the Aksa mosque. Fakih not only emphasizes the significance of each mosque, but 
also gives factual information. He lists the number of the gates, stairs, columns and 
pinnacles of the mosques, and measures their widths and lengths. Within these 
descriptions Ahmed Fakih includes some of his experiences, beliefs and advice. 

Although the text seems to be well-ordered, being divided into certain sections, the 
contents of the sections are intricate and often incoherent. For instance, while depicting 
Medina and its places of visitations, the poet begins to narrate the story of the Prophet 
Yusuf (Joseph), and mentions a mosque, inside and around which many prophets and 
saints are said to have been buried. The mosque mentioned might be either the Prophet 



171 Ahmed Fakih, ed. Hasibe Mazioglu, Kitabu evsafi mesacidi'^erife (Ankara 1974), p. 7 
l72 O.F. Sertkaya, 'Ahmed Fakih', DIA 2, pp. 65-67 
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Muhammed’s mosque in Medina or the mosque near the well of the Prophet Yusuf in 
the vicinity of Jerusalem. 173 


Ahmed Fakih did not intend to write an account of his pilgrimage journey. Information 


on this is interspersed randomly throughout the descriptions of the sanctuaries. Most 


couplets on travel clearly function merely to connect the major sections. He set out from 


his native land in Anatolia, presumably from Konya, together with a group of 


pilgrims. 174 Having passed through Anatolia and Damascus he came to Jerusalem, and 


visited the Aksa mosque. Fakih states that he stayed in Jerusalem for two months with a 


group of his pilgrim comrades. 175 This stay of two months is assumed by Mazioglu to 


have occurred during his return journey. However, Ahmed Fakih clearly states in the 


382nd couplet that after leaving Anatolia and Damascus he reached the Aksa mosque. 


176 


In the eleventh century, the Persian pilgrim Nasir-i Husrev stated that pilgrims 


especially from Anatolia, Iran and Syria regularly passed through Jerusalem on their 


way to Mecca. 177 Furthermore, Fakih does not mention the Aksa mosque at all while 


summarizing his return journey, presumably because he came from Medina to 


Damascus, joining the Damascus caravan. 


After Jerusalem, he proceeded on his journey to Halilullah [Halilurrahman]. 178 Having 
visited the tombs of certain prophets and saints such as those of Abraham, Isaac, Jacob, 
their wives, and Joseph, it is likely that his convoy reached Mecca in 35 days. 179 Upon 


,73 For the mosque near Yusufs well, see Evliya, 9, p. 523. 

l7J Ahmed Fakih, p. 45 
l75 Ahmed Fakih, p. 33, 45 

l7b Rum ile §am’i ge 9 dum ‘Arab illerine dii§dum - §iikur kim sana kavi§dum i canum Kuds-i mtibarek 
l77 Lutfi, p. 221 

l7S Ahmed Fakih, p. 35; Halilurrahman is seven hours from Jerusalem according to Evliya (9, p. 504). 

I70 ln the sixty-fifth couplet he concludes the section on the description of the Prophet’s mosque by saying 
that they reached Mecca within 35 days (p. 25). However, immediately before the section on the 
Prophet’s mosque in Medina, he says in the twenty-first couplet that they left Mecca, and arrived at 
Medina within ten days (p. 22). In this case, it might be rendered that the poet probably reached Mecca 
from Jerusalem not from Medina within 35 days because in the proceeding couplets the poet mentions the 

Prophet’s Yusufs well, which is located near Jerusalem. 
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seeing the Ka‘be for the first time Fakih burst into tears. 180 In Mecca he stayed for seven 

days together with the Egyptian pilgrims before the Damascus pilgrimage caravan came, 

which clearly indicates that the poet had not joined the annual Damascus caravan on his 

outward journey. After the performance of the rituals of the hajj Fakih and his 

companies departed from Mecca, and reached Medina within 10 days. 181 He spent three 

days in Medina, and visited the tomb of the Prophet Muhammed. Then they set out for 

Damascus, the inhabitants of which welcomed them on the way, a probable indication 

that Fakih was travelling in the Damascene caravan on his return journey. He stayed for 

seven days in a hospice in Damascus. 182 On arriving home he was asked to narrate what 
he had seen during his journey. 183 

As stated above, Fakih’s principal aim in the work was to give a vivid description of the 
sacred places, and to present his observations and advice related to these places. He 
declares that his expectation in composing such work is to receive the reader’s prayers 
to God for him whenever they read it. 184 He generally ends his descriptions with direct 
advice, a lesson or an illustration from Islamic history. For instance, having visited the 
tomb of the Prophet and those of his companions, Fakih speaks about the transient 
nature of this world, and reminds his audience and readers to be aware of death, and to 
be prepared for the Hereafter. He counciously makes his description very vivid in order 
to encourage the reader to visit the holy places on every occasion: ‘Now listen, let me 
describe to you the Aksa mosque; once you have heard it you will say, let me go too’. 185 

Ahmed Fakih’s language in the text bears some characteristics of old Anatolian Turkish, 
as illustrated by Mazioglu. Fakih often uses the second person pronoun and direct forms 

l80 Ahmed Fakih, p. 25: Segirdiiben tavaf itdum i karde§ - Akar gozumden dem-be-dem ya§ 

181 Ahmed Fakih, p. 22 
182 Ahmed Fakih, p. 40 
183 Ahmed Fakih, p. 41 

184 Ahmed Fakih, p.41 Okundukca gerek kim yad idesin - Du ‘a idiib canumuz §ad idesin 
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of address, and prefers to use a plain Turkish to communicate his experiences and 

thoughts to the reader, without resorting to metaphorical elements. He has a noticeable 
difficulty applying the aruz meter to his verses. 

4.2. The Risale (letter) 186 by Fevri (d. 1571) 

The Risale is a letter describing briefly Fevri’s pilgrimage journey of 952/1545-6, 
mainly in the sacred cities, with eulogies to its recipient, the renowned biographer ‘A§ik 
Celebi, who in return wrote to him too. The present copy of the text includes ‘A§ik's 
writings as well. It was composed in a consciously high-flown prose with verse sections. 
Fevri is not among the well-known Ottoman poets although he was reported by the 
biographers ‘A§ik £elebi and Hasan Qelebi to have been a prominent poet of his time. 187 
Fevri, whose given name was Ahmed, was from Drach in Albania. 188 Having been freed 
from slavery, he received a sound education benefiting from the great scholars of his 
time such as Ta§k6priizade Efendi, ‘Arab-zade ‘Abdiilbaki Efendi and Bostan Efendi. 
When the latter was appointed kadi of Bursa in 951/1544 Fevri became a mulazim to 
him, and a year later he went on the hajj. In 960/1552 he took part in Kanuni 
Suleyman’s campaign to Nahf^ivan. After the campaign, Fevri was appointed muderris 
to Kapluca, and later to the Sultaniye Medresesi in Istanbul. While holding the post of 
miifti 189 of Damascus Fevri died in 978/1571. 190 Besides his Divan , Fevri is reported to 
have composed a few works on religious topics. 


l85 Ahmed Fakih, p. 33: I§it imdi sana vasfin diyeyin - fridicek cii dirsin ben gideyin 

l8() Fevri (mis-attributed mistakenly to ‘A§ik £elebi), Risale fi'l-menasik, Siileymaniye Ktp., $ehid Ali 

Pa§a, no: 2828, ff. 16b-29b 

IR7 The most detailed information on Fevri’s biography can be found in his friend A§ik’s biographical 
dictionary: ‘A§ik (^elebi, ed. G.M. Meredith-Owens, Me$a‘ir u§-$u‘ara or Tezkere of A$ik (felebi, 
(London 1971), ff. 203a-208b; For information on his life see also Ali Nihat Tarlan, $iir mecmualannda 

m • __ 

XV! ve XIII asir divan fiiri Rahmi ve Fevri , Seri 1 (Istanbul: U?ler Basimevi, 1948); Abdulkadir 
Karahan, ‘Fawn’ El 2 2, p. 869; TDEA 3, p. 212; Mehmet Kalpakli, ‘Fevri’, DIA 12, pp. 505-6; Walter G. 
Andrews, Najaat Black and Mehmet Kalpakli, Ottoman lyric poetry: an anthology (Austin: University of 
Texas press, 1997), pp. 232-3 
1RS Ka!pakh, p. 505 

l8l, miifti: authority on Islamic law 
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Fevri’s Risale is found inside a manuscript collecting several works in the Siileymaniye 
library, covering folios from 16b to 29b. The typed hand-list of the library names the 
work the Hicaz seyahatnamesi, and ascribes it to ‘A§ik £elebi. However, on the first 
folio of the manuscript, the work is entitled, probably by the copyist, the Risale fi 7- 
menasik-i hacc (Letter on the rituals of the hajj). On the other hand, Flugel ascribes a 
work called the Risale-i Mekkiye to Fevri, which must be the same work. 191 Use of the 
name 'A§ik several times in some couplets may have confused the cataloguer with 
regard to the real writer of the work. In fact, it is quite explicit from the last couplet that 
the person who went on the hajj, and who set down this work was Fevri: ‘The one who 
circled the house of God and visited the door of the Prophet [is] Fevri, in other words, 
[he is] the dust on the path of the household and of the companions of the Prophet’ 192 

In his entry on Fevri, ‘A§ik £elebi gives a detailed description of Fevri’s going on the 
hajj. He reports that he wrote a poem when Fevri intended to go on the hajj, making 
recommendations to Fevri, and asking the latter to remember him in his prayers at 
‘Arafat. After quoting his own poem to Fevri, ‘A§ik states that while returning from the 
hajj Fevri sent him a letter with the mujdeciba§i, the official messenger who brings good 
news of the safe return of the hajj caravan. This indicates that Fevri returned in the 
official pilgrimage caravan. Moreover, two couplets at the end of the present text imply 
that Fevri wrote his letter in the course of his journey: 

‘May the standing finish here; may those who know us be informed’ 193 

‘If we survive the aim is to meet; if we die, greetings to you.’ 194 


l<X) Tarlan, p. 56 
l<)l Taiian, p. 57 

l02 Ta‘if-i beyt-i Huda ve zayir-i bab-i rasul - Fevri ya‘ni hak-i rah-i al u ashab-i rasiil 
|t,? Fevri. f. 29b: Vakfe burda tamam olsun - Bizi bilenlere payam olsun 
|q4 Fevri, f. 29b: Sag olursak bulu§madir maksud - Biz olursek size selam olsun 
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Fevri’s mam object in this letter was to give ‘A§ik £elebi a literary portrayal of his 
observations and experiences in the Hijaz. Whereas he gives a very brief description of 
his journey he tends to be elaborate in the description of the sacred places he visited, 
such as the Ka‘be, the vakfe at ‘Arafat and the mausoleum of the Prophet. Fevri starts 
his work with a lengthy eulogy in verse and prose (16b to 19a), emphasizing repeatedly 
that ‘ A§ik was a descendant of the Prophet Muhammed, and comparing him to the most 
well-known exponents of various sciences such as ‘Ali b. Sina, Sa‘d-i Taftazani, Ka§ani. 
Farazdak, Buhari, Ptolemy, Taberi, and Nu‘man (Ebu Hanife). It almost seems as if 
Fevri composed this letter in order to eulogize ‘A§ik on the pretext of describing the 
sacred places in Mecca. 

The description of the journey begins on folio 19a. Having set out on the journey by sea 
from Istanbul on 9 Rebiulevvel 952/21 May 1545 Fevri arrived at Gelibolu, and paid a 
visit to the tomb of Yazicizade, the author of the Muhammediye, and visited the burial 
places of martyrs around. He next visited the burial places of certain saints in 
Alexandria, and in Re§id, Karafe, Suez, Tur, and Jidda. Among the shrines he 
particularly mentions are those of prophets Daniel, John, and Moses; and of Eve, Ibn el- 
Farid, Imam §afTi, §eyh San‘an and §eyh Garibi. His hazardous journey from Istanbul 
to Mecca by sea and land lasted 31 days. 195 Fevri entered the Haram mosque on the 
night of 8 Receb 952/15 September 1545, and stayed in Mecca until the middle of 
$evval. During his stay in Mecca he performed the ‘umre, and attended meetings of 
scholars. Then he went to Medina, and stayed there for about one month. He must then 
have returned to Mecca to make the hajj proper. Having performed the rites of the hajj 
Fevri set out again for Medina on 27 Zilhicce/1 March 1546. On the way to Medina he 
visited the places where the companions of the Prophet were martyred at the battles of 
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Bedr and Huneyn, and visited the places of the forty martyrs. On 7 Muharrem 953/10 

March 1546 he reached Medina, where he stayed for three days. After visiting the 

mausoleum of the Prophet he set out for Damascus on 10 Muharrem/13 March. The fact 

that the Damascene caravan customarily left Medina around 10 Muharrem of the lunar 

year indicates that Fevri returned Damascus in the official caravan. In Damascus he met 
scholars, and visited the shrines. 

The text contains also a single poem in the mesnevi form, outlining Fevri’s experiences 
from beginning of his journey to the performance of the hajj. Apart from a few Persian 
couplets cited in the description of the Ka‘be, he composes several poems concerning it 
in the mesnevi form. Surprisingly, after completing the description of his journey in the 
Hijaz, Fevri begins to describe again the rites, particularly the vakfe at ‘Arafat, in detail 
although he outlined these earlier. According to the subsequent detailed description, 
Fevri prays to God firstly for Kanuni Suleyman, then for the various groups in Ottoman 
society like vezirs, governors, scholars, judges, the poor, and students. Then he devotes 
a poem of twenty couplets in the mesnevi form to ‘A§ik £elebi. This unexpected 
description of the vakfe and the long prayer remarks remind us of the request of ‘A$ik 
£elebi who himself states to have asked Fevri to pray to God for him during his vakfe . 196 
He perhaps preferred to end his letter with prayers and compliments said during the 
vakfe at ‘Arafat, for those who are meant to have read his letter. 

Fevri employs a literary and elaborate prose style, especially, in the description of the 
sacred places such as the Ka‘be, ‘Arafat, and the shrine of the Prophet, as well as in his 
eulogies for ‘A§ik C^elebi. The author hides pieces of information in long remarks 
interspersed with verses. In this respect the reader may sometimes have to read many 

l95k mudde-i sefer-i bahr u berr ve zaman-i tayy-i tarik-i havf u hatar 31 gun olunca, Nazm fi sifatii’l- 
Ka‘be...’ 

|Q( ’A$ik Celebi, f. 205b 
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lines in order to derive a single, sometimes small piece of information. Whereas the 

prose sections are written in an elaborate language, the verses are composed in a 

relatively straightforward language. The author rarely employs literary embellishments 
or metaphors, and uses cliches in his verses. 

4.3. The Tuhfetu’l-haremeyn by Nabi (17th century) 

This narrative is examined in detail in Chapters III and IV. 

Conclusion 

As seen in the above classification of the Ottoman pilgrimage texts, the majority of the 
pre-nineteenth-century texts were composed to provide future pilgrims with practical 
information on the stations and the rites of the hajj, and have been termed guidebooks or 
guide-type pilgrimage narratives. These texts constitute an observable genre, having 
structural and developmental relations to each other. The few remaining texts, which 
were produced for various purposes from varying perspectives, do not form a 
homogeneous genre, each bearing almost unique characteristics, and do not fit easily 
into a developmental pattern. 

The earliest and longest-lasting forms of Ottoman pilgrimage writing must be treatises 
on the importance and performance of the hajj, which were written in an impersonal 
manner for religious and educational purposes. Intending or potential pilgrims needed a 
practical description of the rituals of the hajj in their own languages in a straightforward 
manner. This need brought into existence a large number of prescriptive guidebooks on 
the rites of the hajj, namely menasik-i hacc texts in Ottoman manuscript libraries, 
although many other such texts may not have survived. Many guidebooks seem to have 
been summary or abridged forms of detailed texts. The genre of the menasik texts was 
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brought closer to literature by the sixteenth and seventeenth-century poets Gubari and 
Bahti respectively. 

After the establishment of the route of the official pilgrimage caravan from Istanbul to 
Mecca, Ottoman pilgrims needed not only the description of the rites but also of the 
stations en route. The fact that many menasik texts contain a brief description of the 
stations as a supplement, and that some texts describing both the rites and stations were 
called menasik-i hacc indicates that the menazil texts probably came into existence as 
adjunct to menasik texts, and continued along with them for centuries. The tradition of 
menazil texts became extinct in the twentieth century when modem modes of travel 
eliminated the traditional journey and hence the demand for such texts. While, on the 
one hand, the fixed itinerary and customs of the pilgrimage caravan encouraged pilgrims 
to compose a description of the itinerary for the use of future pilgrims, on the other hand 
this caused writers to produce single type of impersonal, routine work. Inevitably, these 
guidebooks or handbooks after a while tended towards repetition since the subject and 
treatment were more or less the same. 

While the basic level of guidebooks maintained their existence in compliance with the 
demand for them, certain cultured men developed these into personal and learned 
accounts while still holding to practical purposes for their works. The first known text of 
this sort is the prose narrative by the seventeenth-century muderris Hibri, who was a 
writer with an interest in historical and religious topics. He therefore describes the 
stations he passed through in a historical perspective, giving the names of those 
individuals who played a significant role in the historical development of those places 
by founding public buildings, such as mosques, hospices, and baths. The second text in 
hand is the minor poet Kadri’s illustrative narrative. He elaborates basic data on the 
pilgrimage journey and the stations more through his extensive factual information. The 


98 



Ottoman pilgrimage narratives 


early eighteenth century writer Mehmed Edib, who was also a miiderris , treats the 
stations and journey with an eye to the historical backgrounds of things described. The 
eighteenth-century dervish poet Ibrahim Hanif aimed at not only giving brief practical 

data on the stations but also entertaining and busying his audience with amusing stories 
and simple verses. 


The genre of guide texts on the stations was also developed into literature by several 


poets who set down their description in verse. Given the content and style of these texts 


it is possible to talk about a tradition of verse guide texts on the rites and the stations. 


More verse guide texts are found on the stations of the pilgrimage route. The poets 


Bahri and Sulhi each gave a very brief descriptions of the stations in the mesnevi form. 


without resorting to metaphors or rhetorical devices. The seventeenth-century poet 


Seyyid Hasan Riza’i and the eighteenth-century poet Cudi describe the stations and their 


journey experience in the kaside form in a partly didactic, partly literary and partly 


personal manner. The nineteenth-century poet Kamil portrayed the stations on the route 


of the pilgrimage caravan in a predominantly informative but impersonal manner in the 


mesnevi form. 


There are a few pilgrimage narratives which were composed for various reasons other 
than providing readers with practical information on the stations and the rites. It is 
difficult to consider these as developed forms of the menazil tradition. In any case, their 
authors did not make their whole outward journey in a conventional pilgrimage caravan, 
and thus their itinerary and journey would not have served as a guidebook for the 
stations. According to the aims and tendencies of their authors these narratives differ 
from each other. This limited number of works is each unique in some respects. The late 
fourteenth/early fifteenth-century poet Ahmed Fakih in his mesnevi depicts his 
observation in the holy places in order to educate his audience about the holy mosques, 
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and induce them to go on the hajj. The sixteenth-century poet Fevri in his letter to ‘A$ik 
Celebi gives a brief summary of his journey and an elaborate description of his 
performance of the hajj in prose with frequent verse sections. The seventeenth-century 
court poet Nabi aims to describe the mosque and tombs on his way and particularly the 
sanctuaries in Mecca, Medina and Jerusalem in a highly metaphorical prose. Evliya 

Qelebi compiled an informative travelogue or treatise of geographical, historical and 

# 

autobiographical character. A few narratives produced in the nineteenth and early 
twentieth centuries enriched the context of the genre. A§qi Dede Ibrahim’s first person 
narrative is a story with autobiographical characteristics, in which the author’s self is 
evidently prevalent. Suleyman $efik Soylemezoglu’s large informative pilgrimage 
narrative was prepared as a report on Arabia for ‘Abdiilhamid II. In addition, there are a 
few descriptive treatises on the history and geography of Arabia composed in either 


Turkish or Arabic. The authors of such texts 


incorporate to a varying extents their own 


experiences and observations into their factual descriptions. Common experiences and 
sentiments of these pilgrim authors will be treated in a separate section, which analyses 
the contents of all the pilgrimage texts introduced here, after studying exclusively the 


most literary of them, that is Nabi’s Tuhfetu ’l-haremeyn, in the next chapter. 
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Chapter III 

NABI’S TUHFETIPL-HAREMEYN : AUTHOR, TEXT, INFLUENCES 


Introduction 


The most literary and celebrated pilgrimage narrative composed in Ottoman Turkish is 


the leading seventeenth-century poet Nabi’s Tuhfetii’l-haremeyn. The work, which is 


one of the most successful examples of Ottoman in§a (artistic prose), includes historical, 


sociological, geographical and autobiographical information. However, despite its 
importance and celebrity, it has not been studied properly so far. Modem studies on the 
pilgrimage in Ottoman times have rarely made use of Nabi’s pilgrimage narrative, 
presumably owing to the fact that it has not been edited critically and studied 
thoroughly. 


A few recent works on Nabi’s narrative remain unsatisfactory. The first modem Turkish 
version, which is a popular paraphrase with many inaccuracies, was published by 
Mahmut Karaka§ in 1989, and re-issued unchanged under the name Seyfettin Unlii in 
1996.' This is not a scholarly edition. Besides mistakes in understanding and 
interpreting many of Nabi’s more complicated verses and remarks, several Turkish 
verses, not paraphrased by the editor presumably on account of their simplicity, are 
wrongly read and transcribed. 2 The language of Nabi in the Tuhfetii ’l-haremeyn has 
been studied by Muhsin Kalki§im, who emphasizes the stylistic importance of Nabi’s 
work, and gives statistical information about the percentage of Persian and Arabic 


'Seyfettin Unlii, §a‘ir Nabi ve Hicaz seyahatnamesi (Istanbul: Tima§, 1996); see Nabi, ed. Mahmut 
Karaka§, Tuhfetii ’l-harameyn: Hac hatiratari (§anliurfa: Ozdal, 1989) 

2 Although it is understandable that researchers might make mistakes in reading Nabi’s metaphorical 

% • 

remarks, the mistakes in Unlii' text are not excusable since many of them are too simple, as in: gelm 
(should be read giiliin); ?ar§iyu bagda (?arsu-yi bagda); ziilfi ham der-i haminda (ziilf-i ham-der- 
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words in it. 3 A transcription of the printed copy of the text was made by Selami Turan in 
his MA thesis. 4 In his introduction Turan allocates three and a half pages to analysis of 
the Tuhfetu ’l-haremeyn. After repeating general information on the Tuhfetu ’l-haremeyn , 
and its printed copy, depending probably on Karahan’s work on Nabi, 5 he lists Nabi’s 
itinerary and the names of the tombs, mosques etc. Nabi visited during the journey. 
After emphasizing the merit of Nabi’s style in a single paragraph he concludes his 
discussion with a list of seven manuscript copies of the Tuhfetu l-haremeyn , which were 
not consulted for his transcription. These previous studies on Nabi’s account do not 
contribute much to existing knowledge on the narrative given in the major reference 
works. They do not attempt to discuss even basic facts about Nabi’s journey and 
narrative, probably because of the difficulty of his style. Indeed, compiling data from 
Nabi’s tricky and metaphorical expressions is like walking on ice. 

In this chapter, I will first provide a brief introduction to Nabi’s life, his works and his 
literary identity. My principal intention is to concentrate on the main aspects of Nabi’s 
pilgrimage journey and narrative, which have been overlooked in previous studies, 
seeking answers either factual or speculative to a number of basic questions, among 
which are the following: Where does Nabi’s narrative stand in its genre? What 
motivated Nabi to compose such an elaborate text, which certainly required special 
effort and much time? What were his aim and priorities in his account? In what year did 
Nabi complete his text, was it 1090, 1093 or 1094? Where do a great number of the 
verse quotations come from? What route did he follow? What made him undertake an 
independent and long journey through Jerusalem and Egypt while the annual official 

haminda); For example, he renders ‘kal‘a-i Qehrin’ (the £ehrin fortress) as ‘the front of the fortress’ (see 
Unlii, p. 50; Nabi, Tuhfetu ’l-haremeyn, Istanbul 1265/1848, pp. 31-32). 

Muhsin Kalki§im, ‘Nabi’nin Tuhfetu’l-haremeyn ’’i ve dil hususiyetleri’, Islami edebiyat 16 (Nisan 
1992), pp. 13-15 

J Selami Turan, Tuhfetu ’l-haremeyn (unpublished MA thesis, Erciyes Universitesi, 1994) 

5 Abdulkadir Karahan, Nabi (Ankara: KTB, 1987), pp. 48-9 
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caravan was more direct and presumably more secure? Which month or season of 

1089/1678 did Nabi set out on the journey? How long did his journey last? The present 

study therefore sheds light on several aspects of Nabi’s journey and narrative, which 
have not been clearly examined before. 

1. Nabi 

1.1. His life 

Nabi (1642-1712) was unquestionably one of the best known Ottoman poets and is 
considered a foremost exponent of the didactic trend (hikemi tarz ) in Ottoman Turkish 
literature. 6 7 The main outline of his life has long been known and will be sketched only 
briefly here. Much of his life story is derived from his own writings, by bringing 
together certain verses and statements from, in particular, his Turkish Divan, the 
Hayriyye and the Tuhfetu’l-haremeyn. The Ottoman biographers $eyhi Mehmed, Salim 
and Mehmed Stireyya each devote a relatively detailed entry to Nabi, but add little to the 
information given by Nabi himself. Indeed, their accounts are sometimes contradictory. 

Nabi, whose given name was Yusuf, was bom in Urfa (then known as Ruha) in 
1052/1642. He is said to have been descended from a distinguished religious family, 
whose members generally adopted the title of seyyid. 1 It is commonly reported that Nabi 
had three brothers, whose names were Seyyid Ahmed, Haci Mahmud and Haci 
Mehmed. 8 However, Nabi states in the Tuhfetu’l-haremeyn that he met with his ‘two 


6 Mine Mengi, Divan $iirinde hikemi tarzin biiyuk temsilcisi Nabi (Ankara: Atatiirk Kiiltiirk Merkezi 
1987); Hiiseym Yorulmaz, Divan edebiyatinda Nabi ekolii: eski fiirde hikemiyat (Istanbul: Kitabevi, 

1996) 

7 Karahan, Nabi, p. 3; Seyyid is generally given as honorific title to those who are descendants of the 
Prophet Muhammed. 

s Karahan, p. 5; see also Meserret Dirioz, ‘Nabi’nin ailesine dair yem bilgiler’, Turk Kiilturu 167 (Ankara 
1976), pp. 668-73; TDEA 6, pp. 492-5 
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brothers and two sisters, who are the result of his parents’ marriage’. 9 Nabi calls one of 
his sisters Haci Hem§ire, 10 in a chronogram for her death in 1112/1700 in Aleppo." 

There is no verified information about his life before he came to Istanbul. 12 He is said to 
have been either a petition writer or a disciple of a §eyh of a Kadiri dervish-convent in 
his teenage years in Urfa, and was guided by an official or by the §eyh to pursue his 
career in the capital, Istanbul. 13 He arrived in Istanbul in 1076/1665 at the age of twenty- 
three, during the reign of Mehmed IV (1648-87). In one of his mesnevis addressed to 
Mehmed IV and Miisahib Mustafa Pa§a (d. 1687), he referred to the difficult days of his 
early life in Istanbul, revealing his determination to come to the capital and his hopes of 
gaining access to the palace with the help of a patron. 14 However at the beginning Nabi 
did not find what he had hoped, and became lonely and despondent. While in this 
desperate state, he was guided to resort to the vezir Miisahib Mustafa Pa§a, 15 who 
appointed Nabi his secretary. After that, his fortune began shining day by day. 16 In 
1082/1671 he took part in the Ottoman military campaign in Poland, in the retinue of 

Miisahib Pa§a. 

Having spent thirteen years in Istanbul Nabi desired to go to Mecca to perform the hajj. 
In 1089/1678, at around 37 years of age, 17 he set out in a small private caravan from 
Istanbul, passing through Konya, Urfa, Damascus, Jerusalem and Cairo, where he joined 
the main Egyptian pilgrimage caravan. After his return from the pilgrimage, presumably 

’See Tuhfetii ’ l-haremeyn , Part II, p. 292 
10 Hem$ire means sister in Persian. 

"Nabi, ed. Ali Fuat Bilkan, Nabi Divani (Istanbul: MEB, 1997), p. 247; Karahan records the date other 
death as 1121/1709 (Karahan, Nabi, p. 5) 

"Mehmed Siireyya, Sicill-i ‘Osmani yahud Tezkire-i me^ahir-i ‘Osmaniyye 4 (Istanbul: Matba‘a-i 

‘Amire, 1316/1898), p. 540 
"Karahan, Nabi, pp. 4-5 

i4 Nabi Divani, pp. 393-433: Mesnevi der-sena-kari-i Sultan Muhammed Han miizeyyel be-medh-i 
Miisahib Mustafa Pa§a 

' "Mehmed Emin Salim, Tezkire-i Salim (Istanbul: Ikdam Matbaasi, 1315/1897), p. 628 
u, See Tuhfetii 'l-haremeyn. Part II, p. 290 
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m mid 1090/1679, Nabi was appointed to the post of kethuda (steward) to Musahib 
Mustafa Pa$a. 18 In 1096/1684 he went to the Morea in Musahib Pa$a’s retinue, 
following the latter’s appointment as kaptan-i derya (admiral-in-chief) in 1095/1683. 

After the Pa§a s death in 1097/1686 Nabi moved to Aleppo and lived there for about 25 
years, apparently with some governmental support. 19 Nabi’s family life proper must 
have begun in Aleppo, his sons Ebulhayr Mehmed and Mehmed Emin being bom there 
in 1106/1694 and 1110/1698 respectively. 20 In 1122/1710 Nabi left Aleppo for Istanbul 
with Baltaci Mehmed Pa§a (d. 1712), former governor of Aleppo, now appointed grand 
vezir for the second time. -1 Towards the end of his life Nabi was appointed to several 
offices, including chairmanship of ‘the accounting office for Anatolia’. 22 Before his 
death on 3 Rebi’iilevvel 1124/12 April 1712 he is reported to have composed a 
chronogram to be inscribed on his tombstone at the cemetery of Karaca Ahmed in 
Uskiidar. 23 

1.2. His works and literary identity 

Nabi was a prominent and prolific litterateur, who produced distinguished verse and 
prose works in several fields of Ottoman literature. Indeed, after coming to the capital 
from such a distant city as Urfa, his becoming the §eyh (the master) of the poets in his 
period, 24 and winning a remarkable position among the great Ottoman poets emphasizes 


' Emel Esin wrongly states that Nabi was over fifty when he set off on the hajj (see Emel Esin, Mecca the 
blessed Madinah the radiant, Novara 1963, p. 175) 

ls Osmanzade Ta'ib Ahmed, ed. D. Robischon, Hadiqat iil-viizera (Freiburg 1969), p. 128; and Salim, p. 
629 

"Karahan, Nabi, p. 12; E.G. Ambros, ‘Nabi’, El 2 VII, p. 839 
:0 Karahan, Nabi, p. 12 

2l Siireyya, p. 530; Agah Sim Levend, Nabi'nin Surnamesi (Istanbul: Inkilap, 1944), p. 14 
22 Siireyya, p. 530; Salim, p. 629; Ambros, p. 839 
23 Levend, Nabi 'nin Surnamesi, p. 72 

24 Nabi Divani, p. 50: Elli yildur ki miisellem sana seccade-i nazm - §imdi sensin §u‘ara ziimresine §eyh-i 
kebir 
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his ability and achievement. Nabi’s works are: the Divan of his Turkish poems; 25 the 


Divange of Persian poems; 26 the Fetih-name-i Kamenige (a portrayal of the conquest of 


the Polish fort Kameniece in 1083/1672); 27 the Surname (a description of the 15 days 


feast of circumcision of Mehmed IV’s sons); 28 the Tuhfetu’l-haremeyn (the account of 


his pilgrimage journey); 29 the Tercume-i hadis-i erbain (a Turkish translation of Cami 


(Jami) s forty hadiths in verse); 30 the Hayriyye or Hayri-name (his advice poem to his 


son); 31 the Hayrabad (a romance); 32 the Zeyl-i siyer-i Veysi (a supplement to Veysi’s (d. 


1037/1628) biography of the Prophet); 33 and the Munge ’at (collection of his official and 


private letters). 34 The fact that, seven of his works were printed by Ottomans during the 


19th and in the early 20th centuries, testifies to the enduring popularity of his writing. 


Two trends are observable in the contents and literary style of Nabi’s works: 
conservative and progressive. While on the one hand, there is no doubt about his being a 
conservative poet, who remained faithful to the formal rules of Ottoman literature, on 


25 The Divan was published in Bulak in 1257/1841, and in Istanbul in 1292/1875. A scholarly critical 
edition of the Divan is now available. Bilkan (Nabi Divani, pp. xxv-xxx) says that the Divan comprises 
29 kaside s, 156 tarih s (chronogram), 10 mesnevis, 888 gazels, 114 kit'as, 218 riiba'is, 61 matla's, 74 
miifreds, 186 mu ‘ammas, and 30 lugazt s. 

26 Nabi, Divange-i Farisi (Istanbul 1292/1875). The Divange-i Farisi includes 32 gazels, and a number of 
tahmis' to the gazels of well-known Persian poets, (see Karahan, Nabi, p. 45). The Divange also contains 
a number of Turkish poems, some of which are given in the Tuhfetu ’l-haremeyn. 

27 The Fetih-name-i Kamenige was composed at the request of Miisahib Mustafa Pa§a. The text was 
printed under the name Tarih-i Kamenige in Istanbul in 1281/1864. 

28 The Surname, composed in the mesnevi form, consists of 587 couplets. Its full title is the Vakayi‘-i 
hitan-i §ehzadegan-i hazret-i Sultan Mehemmed Gazi (Levend, Nabi’nin Surnamesi, p. 5). 

29 Nabi, ed. Mehmed Reca’i, Tuhfetu’l-haremeyn, Istanbul 1265/1848 

30 The Terciime-i hadis-i erba ’in, published by Necip Asim in the Milli Tetebbular Mecmuasi in 
1331/1913 in Istanbul; see Abdiilkadir Karahan, Islami Turk edebiyatinda kirk hadis toplama, tercume ve 
^erhler (Istanbul 1954), pp. 230-232. 

3 'The Hayriyye was printed in Istanbul in 1292/1875 and 1307/1889. See Pavet de Courteille, Conseils de 
Nabi Efendi (Paris 1857); Mehmed Kaplan, ‘Nabi ve Orta Insan Tipi’, Turk edebiyati iizerinde 
ara$tirmalar 1 (Istanbul: Dergah, 1976), pp. 214-34; Mengi, Divan §winde hikemi tarzin biiyiik temsilcisi 
Nabi; Iskender Pala, $air Nabi Hayriyye (Istanbul: Bedir, 1989); Tunca Kortantamer, ‘Nabi’nin Osmanli 
imparatorlugunu ele§tirisi\ Eski Turk edebiyati makaleler (Ankara: Ak?ag, 1993), pp. 151-192; Ah Fuat 
Bilkan, ‘Nabi’nin “Hayriname” adh eseri’, Milli kultiir 71 (Nisan 1990), pp. 52-55 

32 The Hayrabad is Nabi’s last mesnevi, based on a classical love story, deriving its theme from the 
Persian poet Fendiiddin Attar (d. 1230)’s Ilahi-name (Divine Book). 

33 Nabi, Zeyl-i siyer-i Veysi (Bulak 1248/1832) 

34 The Mun$e ’at, consisting of his private and official letters might be invaluable for the study of the 
seventeenth century social life of the Ottomans. Mahmut Kaplan is carrying out a study on it (see Hatice 
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the other he broadens the themes of the literature by putting his personal life and 
insights into his several works more realistically. Nabi’s works demonstrate much 
evidence of his admiration of certain major Persian and Ottoman poets. He wrote tahmis 
to poems by Fuzuli, Ruhi-i Bagdadi and §eyhiilislam Bahayi. 35 His citation of verses 
from Fuzuli, Baki, $eyhiilislam Yahya and Naili in his Tuhfetu l-haremeyn is certainly 
an indication of his appreciation of their poetry. Nabi, who knew Persian and Arabic 
very well, benefited greatly from Persian master poets when establishing his style and 
composing some of his works. He is considered by Gibb one of the last exponents of 
‘Turco-Persianism’. 36 It was stated first by §eyh Galib and then confirmed by modem 
researchers that when composing his romance, the Hayrabad, Nabi emulated the Persian 
poet Feridiiddin ‘Attar. 37 The small collection of his Persian verses (the Divange-i 
gazeliyat-i Farisi ) includes tahmis’ of certain poems by Mevlana, Hafiz, Cami, §ifa‘i, 
Orfi, Sa’ib, Kelim, Naziri, §evket and Meyli. 38 Among these poets, the poetry of Cami 
(1414-1492) and Sa’ib (d. 1088/1677) seem to be preferred by Nabi, since he wrote 
more tahmis to their poems. 39 The influence of Cami is particularly noticeable in Nabi’s 
other works. His Kirk hadis (forty hadiths), which is one of the most successful 
examples of its genre, was a Turkish translation of Cami’s collection of forty hadiths in 
verse. 40 Nabi’s idea of communicating his views directly to his son in verse may also 
have been adopted from Cami, who wrote some verses of counsel to his son Yusuf 


Aynur, Oniversitelerde eski Turk edebiyati galigmalarr. tezler, yayinlar, haberler 8 (Istanbul 1997), p. 

50). 

35 Nabi Divam , pp. 172-7 

M) HOP III, p. 246, 328; HOP IV, p. 6 

37 Victoria Rowe Holbrooke, The Unreadable shores of love (Austin: University of Texas Press, 1994), 

pp. 62-66, 76 
■^Karahan, Nabi, p. 45 

39 Abdulkadir Karahan, Eski Turk edebiyati incelemeleri (Istanbul: IUEF, 1980), p. 208; Gibb says Nabi 
emulated Sa’ib’s 'highly meritorious and original style’ in his poetry [HOP III, p. 248). 

40 Karahan, Nabi , p. 44; See also Abdiilkadir Karahan, Islami Turk Edebiyatinda kirk hadis toplama, 
toreiime ve gerhler (Istanbul 1954) 
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Ziya eddin in the final part of his Tuhfetii ’l-ahrarf As illustrated below, Nabi quoted 
several verses from Cami in his Tuhfetii’l-haremeyn. Furthermore, Nabi on his 
pilgrimage journey visits the tombs or burial places of certain Muslim philosophers, 
including Muhyiddin-i ‘Arabi (Ibn al-‘Arabi), Fahreddin Ibrahim-i ‘Iraki, §eyh 
Muhammed Parsa, and ‘Omer ibn Farid, who all had an impact on Cami’s works and 
philosophy. 42 It thus appears that Nabi was greatly inspired by Cami. 

While maintaining the classical line of Ottoman poetry Nabi brought fresh air to 
Ottoman literature, being more personal and realistic in his descriptions. Many aspects 
of his life, his feelings, his philosophy, his family and his society constituted possible 
subjects for his works. Following his appointment as secretary to Miisahib Mustafa 
Pa§a, Nabi served as a kind of poet laureate to the Ottoman court, writing poems on 
almost every incident concerning the Palace, including the ascent of sultans to the 
throne, military triumphs of the sultans and grand vezirs, births, circumcisions and 
marriages of the sultan’s children. He also commented on a wide spectrum of topics 
ranging from his son Ebulhayr Mehmed’s beard to the Celali uprisings. Nabi’s Divan, 
which is one of the largest divans in Ottoman literature, thus constitutes a rich source 
not only for his personal life but also for the political and social life of the Ottomans in 
the late seventeenth century. Nabi also communicated his insight and advice directly to 
his son in a separate verse text, the Hayriyye, in a very plain language. 

Nabi’s accomplished literary style appeared to have been appreciated by a vast variety 
of people during his lifetime, ranging from sultans to local governors, and from 
prominent poets to ordinary people. The composition of two of his early works, the 
Fetih-name-i Kamenige and the Surname, was at the request of the vezir Miisahib 

JI Z.V. Togan, and H. Ritter. ‘Cami’, IA 3, p. 19 

J2 Ali Asgar Hikmet, Cami: mutazammin-i tahkikat der harih-i ahval u asar-i manzum u mensur-i 

hatemu ’§-§u 'ara (Tahran 1320), p. 169, 171, 177, 181 
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Mustafa Pa§a and of Mehmed IV respectively. The Tuhfetu l-ha,remeyn, which was said 
to have been submitted to Mehmed IV, may also have been commissioned. His Divan 
was apparently collected with the help of his friend Silahdar Ibrahim Pa§a (d. 
1102/1690), governor of Aleppo. 43 The well-known poet Naili (d. 1077/1666) is 
reported to have been fascinated by the young Nabi’s poetry. 44 Nabi’s fame and 
influence continued throughout the eighteenth and nineteenth centuries. Sabit (d. 
1124/1712-13) admired his poetry. 45 In several verses Seyyid Vehbi (d. 1149/1736-37), 
who like Nabi composed a Surname and a Terciime-i hadis-i erba ‘inf compliments 
Nabi’s poetry and considers himself a follower. 47 Seyyid Vehbi is also reported to have 
gone on the hajj, but unlike Nabi, he did not write an account of his pilgrimage 
journey. 48 The poet Sunbiilzade Vehbi (d. 1809) emulated Nabi’s Hayriyye in his 
didactic poem, the Lutfiyye. 49 The last distinguished classical Ottoman poet $eyh Galib, 
while censuring Nabi’s Hayrabad in the prologue to his romance the Hiisn u A§kf 
unintentionally reveals the fact that Nabi was still popular among the men of letters in 
his era. Galib also cannot help appreciating Nabi’s poetry in one of his gazels : ‘Galib, I 
am fond of the rose garden of poetry of Nabi, each well-adjusted verse is in fact my 


4, For information about Silahdar Ibrahim Pa§a, see Ali Fuat Bilkan, ‘Nabi’nin sanat ^evresi ve sanat 9 i 
dostlari’, Yedi iklim 65 (Agustos 1995), p. 65 

44 Nabi Divani , p. 50: O zamanlar sana teslim idi meydan-i siihan - Ki seniin sozleriine Na’ili olmi$di esir 
45 HOP IV, p. 17: 

‘Is there any man of eloquence like Sabit in Aleppo 
Who can write a nazira to his reverence the master Nabi’ 




Sabit (tr. Gibb) 

‘At present, O Sabit, there is no demand in Constantinople 
For the silk of talent if the Aleppo stamp be not thereon’ 

Sabit (tr. Gibb) 

46 Mine Mengi, Eski Turk edebiyati Tarihi: edebiyat tarihi - metinler (Istanbul: Ak 9 ag, 1999), p. 21 
47 Hanut Dikmen, ‘Seyyid Vehbi’nin hayati, eserleri, edebi ki§iligi ve §airliginin degerlendirilmesi’, JTS 
22 (1998), pp. 95-96; Kemal Silay, Nedim and the poetics of the Ottoman court: medieval inheritance 
and the need for change (Bloomington, Indiana 1994), p.129 
48 /fOP IV, p. 108 
40 HOP IV, p. 246, 254 
Holbrook, p. 63 
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elegant cypress.’ 51 Sedid Yiiksel finds a few couplets which may suggest some influence 

of Nabi on $eyh Galib, probably before the latter established his own style. It is also 

narrated that when Nabi’s Hayrabad was being read in a gathering in which Galib was 

present, someone argued that such a work could never be composed again. Galib, who 

was then about 26, rejected this exaggerated eulogy and promised to compose a mesnevi 

better than Nabi s. Apart from the aforementioned poets there are numerous others 

who are reported to have been influenced by Nabi, including Sami (d. 1146/1733-34), 

Ra$id (d. 1148/1734-35), Hami (d. 1156/1743), Antakyali Miinif (d. 1156/1743), 

Celebizade ‘Asim (d. 1173/1759), Hoca Ragib Pa$a (d 1176/1763), and Ibrahim Hakki 
of Erzurum (d. 1194/1780). 53 


2. The Tuhfetii’l-haremeyn (The gift of/from the two sanctuaries) 

2.1. Background, aim and content 

The Tuhfetii 'l-haremeyn as a literary narration of the pilgrimage journey produced in a 
very elaborate and metaphorical language by one of the best known Ottoman poets, 
stands unique in its genre. As illustrated in the previous chapter, the authors of other 
pilgrimage narratives were little-known poets or authors, whose works generally seem 
not to have been registered and acknowledged even by major Ottoman biographers. No 
other leading Ottoman court poet either produced a pilgrimage narration, or was 
reported by the biographers to have undertaken a pilgrimage journey. Therefore, one 
may wonder what made Nabi undertake such an arduous pilgrimage journey via Cairo 
and produce such an elaborate narrative. Among Nabi’s motivations were his personal 
attachment to the sanctuaries in the Hijaz; official support and, perhaps a commission 


51 


mevzun eerci bir serv 


§eyh Galib: eserlerinin dil ve sanat degeri (Ankara: Ankara 
s W. Gawrych, ‘Seyh Galib and Selim III: Mevlevism anc 


IJTS 4, no: 1 
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for the work; the popularity of the subject in society, combined with the lack of an 
eloquent work on it; his literary aptitude and tendency to describe his real life 


experience, as mentioned earlier, and the influence of the fifteenth century Persian poet 


Cami (and perhaps Muhyi) s verses on his perception of the sanctuaries 


order to explore Nabi’s personal affinity to the hajj and the Hijaz it is necessary 


investigate his family background, which was the first influence upon his personality 
and ambitions. As noted above, Nabi grew up in a notable religious family in Urfa. His 


two brothers and one sister also held the honorary title haci in front of their names, 
which suggests that they had presumably performed the hajj. Even if the word haci was 
a part of their original name this again testifies to their parents’ affection towards the 
hajj. 54 Growing up in such a family, Nabi must have listened often to the accumulated 
accounts of pilgrimage journeys of his pilgrim ancestors or relatives. He relates that 
from his childhood whenever he heard the description of the sanctuaries he felt a strong 
feeling to go there. He used to shed tears, and sigh when he thought about the sacred 
places.' 5 During his journey we see him crying and sighing when seeing for the first 
time the sanctuaries in the Hijaz and upon leaving them. He says he was almost going to 
die due to the excitement of seeing the Ka‘be. In fact, living and dying in the Hijaz 
seems to have been an objective for him according to both his divan , 56 and his Tuhfetu 7- 
haremeyn. 51 He also confesses that he had a life-long desire to see the Prophet’s tomb in 
Medina, and was habitually sending his salutation to him from afar. 58 In addition to his 
personal attachment to the sanctuaries in the Hijaz, there were other inducements to 


53 Karahan, Eski Turk edebiyati incelemeleri, p. 211; Ambros, p. 839; see Iskender Pala, ‘Erzurumlu 
Ibrahim Hakki'da Nabi tesiri’, Osmanh Ara$tirmalari/The Journal of Ottoman Studies X (1990), 195-209 
S4 On the usage of the complimentary title haci by Ottomans, see Suraiya Faroqhi, ‘Anatolian townsmen 
as pilgrims to Mecca: some evidence from the sixteenth and seventeeth centuries’, in Gilles Vemstein 
(ed.), Suleyman le Magnifique et son temps (Paris 1992), pp. 309-326 
55 Tuhfetu 'l-haremeyn , Part II, p. 368 

S< W abi Divam, p. 168: ‘Hezar hayf u hezaran dirig u sad efsus - Ki anda olmaya masruf omr-i bi-namus' 
57 Tuhfetu ’l-haremeyn , Part II, p. 469 
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produce such a work. Nabi says that it was ‘demanded eagerly by the elite and ordinary 
People ’, 59 perhaps suggesting both popular demand and the lack of a literary work. 

As a member of such a family and an individual of such a disposition, and as a poet, 

who liked to portray his inner and outer experiences, Nabi was personally ready to 

undertake a journey to the Hijaz and to set down an eloquent account of his journey, the 

experience of his lifetime. Accordingly, having achieved a position of good standing 

with his patrons, Musahib Mustafa Pa§a and Mehmed IV, Nabi revived his long¬ 
standing desire to perform the hajj. 

In his preliminary remarks, Nabi indicates that he had received governmental help for 
his journey. He relates that he first obtained leave for the hajj from his patron Musahib 
Mustafa Pa$a, and then submitted a kaside to Mehmed IV, describing the sacred places. 
Although I could not find such a kaside submitted to Mehmed IV in the edited Divan of 
Nabi, there are two gazels of ten and nine couplets describing the Ka‘be and Medina 
respectively. 60 The sultan provided Nabi with a letter of recommendation addressed to 
‘Abdurrahman Pa$a (d. 1691), governor of Egypt, ordering him to enable Nabi to make 
a comfortable journey. 61 In one of his mesnevis Nabi acknowledges Mehmed IV’s 
assistance to him for the pilgrimage journey: ‘O sultan of justice, you made me once a 
dweller in God’s house’. 62 Apart from the sultan’s letter there may have been other 
assistance the government supplied to Nabi, since making a special and independent 
journey in a vast and mostly very dangerous terrain certainly required other 
arrangements for the maintenance of security and necessities like food. However, Nabi 


58 Tuhfetii ’ l-haremeyn , Part II. p. 452 
50 Tuhfetii ’ l-haremeyn , Part II, p. 275 
00 Nabi Divam, pp. 534-35. 

61 Tuhfetii 'l-haremeyn. Part II, p. 275; Salim, p. 629 

b2 Nabi Divam, p. 432: 'Eyledin ey Hidiv-i adl-penah - Beni bir kez mukim-i beyt-i Ilah' 
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does not mention this, nor does he even record handing over the sultan’s letter to 
‘Abdurrahman Pa§a. 

In Nabi’s preliminary remarks there is no implication that he undertook the journey for 
any reason other than to see the sacred places and perform the hajj. He says that only 
while making preparations for the journey did he then decide to give a description of his 
pilgrimage experience. These remarks suggest that composing an account was 
something almost incidental which occurred to him at the start of his journey. If we 
however assume that his aim for the journey was primarily to perform the hajj and to 
describe the sanctuaries in the Hijaz one may wonder why he did not simply follow the 
usual route from Damascus to Mecca, which was much safer and more direct. Why did 
he prefer a long, arduous and risky journey via Egypt, lasting nearly one year, to reach 
Mecca, which by his own admission dampened the enthusiasm he had at the start of the 
journey? There is no explicit explanation of his choice of Egypt. In terms of the content 
of his description the first answer seems to be that he wished to describe the mosques 
and tombs there. Since the presence of official support behind Nabi’s journey is 
discernible, one might speculate that Nabi had been commissioned or motivated by his 
patrons Mehmed IV or Miisahib Mustafa Pa§a to produce in return for their help a 
description of the significant mosques in the major Muslim cities, namely Damascus, 
Jerusalem, Cairo, Mecca and Medina. In Ottoman literature numerous prose works were 
written upon the order and sponsorship of the ruling class, to whom such works were 
generally dedicated. Therefore we have a justifiable reason to seek a more specific 
motivation behind the composition of the Tuhfetii’l-haremeyn. Moreover, Nabi is 
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leported to have submitted the Tuhfetu’l-haremeyn to Mehmed IV, who in return 
granted him some rewards and a sable skin coat 63 


Yet when we are told that Nabi restricted his visit to the Aksa mosque to three days 64 


this explanation becomes less convincing. Rather, visiting the Aksa mosque seems not 


to have been a significant part of Nabi’s objective for the journey. Nevertheless, 


inclusion of the description of the mosque was crucial for his narrative. Nabi’s mention 


of Mehmed IV’s letter to ‘Abdurrahman Pa§a indicates that going to Cairo, or joining 


the Egyptian caravan was more important to him, and that this was decided at the 


beginning of the journey. 


Nabi specifies and restricts his subject by saying that he intends to portray the sacred 
places, and the different and noteworthy things he would observe during the journey. In 
the course of his text, having depicted the coffee houses of Damascus, Nabi feels it 
necessary to remind the reader of his primary interest, the description of the mosques 
and shrines, 65 and of the sanctuaries, as confirmed by the title of the work and by the 
large percentage of the space allocated to them in the text. Accordingly, when he 
reached the Hijaz and described the sanctuaries, he preferred, like other pilgrim authors, 
to end his text there, for his main objective was achieved. 


Nabi is also careful to mention the tombs and burial places of the prophets, companions 
of the Prophet Muhammed, and saints he visited. In addition to the shrines noted in 
other pilgrimage narratives, such as those of Hibri, Kadri, and Hanifi, Nabi also visited 
relatively less-frequented tombs or burial places, including those of Mahmud-i Hayrani 
and Seyyid Ni‘metullah-i Nahcivani in Ak^ehir, §eyh §ehabeddin-i Maktul in Eregli, 


6:, Karahan, Nabi, p. 11; It is worth noting that a certain Kasim Efendi, who brought the keys of the Ka‘be 
and the veil of threshold of the Ka‘be to Istanbul in 1078/1667, was rewarded also with a sable skm coat, 
and asked by the Sultan [Mehmed IV] to describe the condition of the two sanctuaries (Atalar, p. 125). 
64 See Tuhfetii'l-haremeyn , Part II, p. 346 
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Cemaleddin Kutup in Hims, §eyh Fahreddin Ibrahim-i ‘Iraki in Salihiyye of Damascus, 

‘Ukbe b. ‘Amir, Imam $afi‘i and ‘Omer b. Farid in Karafe, §eyh Ibrahim Giil^eni in 
Cairo, and Muhammed Parsa in Medina. 66 

Nabi, as a court poet and author writing for the elite and the sultan, pays particular 
attention to visiting the tombs, burial places or mosques of previous Muslim rulers. He 
gives several anecdotes related to Ahmed I (1603-1617), Murad IV (1623-1640), 
Nuredddin Zengi (1146-1174), the Mamluk sultans Ka’it Bay (1468-1496) and Tulun 
(d. 1479). For instance, Nabi visits ‘a palace’ in a pleasant valley between two 
mountains in Ak§ehir, where Murad IV (1623-40) and §eyhiilislam Yahya (d. 1644) had 
rested on the campaign to Baghdad in 1638. During the stay, having composed a few 
verses, Murad IV inscribed them on a window of the palace, and §eyhiilislam Yahya 
composed on the same day a poem parallel to the sultan’s poem. We learn from other 
sources that the name of the valley is Ba§ Tekke, ‘which lies on the south side’ of 
Ak§ehir, and that Murad IV wrote his verses ‘over a window in a kiosque there’. 67 
Unlike other pilgrim-authors such as Hibri, Kadri and Hanifi, Nabi as a man of letters 
records this literary activity and the poems involved in it. 

Though neglecting to describe in great detail the cities in Anatolia, Nabi gives 
occasional information about topographic, architectural, social and educational aspects 
of important Arab cities including Aleppo, Damascus, Jerusalem and Cairo. His 
descriptions of these cities are unsatisfactory as to content but methodical in character, 
going from generalities to specific. Two descriptions which reflect directly the social 
life of seventeenth-century Damascus society need mentioning. One is the description of 

c,5 However the eloquent and elaborate sentences in the description may hint at that he described them by 
willingly. 

oopor information on these individuals, see notes to Chapte IV, and major reference works, passim. 
c ' 7 Naci, Osmanh $a ’irleri (Istanbul 1307/1889), p. 39; HOP III, p. 275; IA 8, 632-64 
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the coffee-house, 68 the other of the public celebration of the conquest of the Polish 
fortress Cehrin. 69 They are among the most elaborate passages of the narrative. 
According to Nabi, the portrayal of the coffee-house is something he did not previously 
intend to record but he could not keep himself from describing when he saw it. 
However, this explanation seems to be something of a rhetorical excuse because this 
very elaborate portrayal is not something he could have made unwillingly or 
unconsciously. 

2.2. His journey 

Nabi’s pilgrimage journey of more than one year began in 1089/1678. Although Nabi 
does not give a specific date for his departure it is possible to estimate at least its season 
by using circumstantial though sometimes ambiguous details. To begin with, since his 
itinerary was much longer than that of the annual pilgrimage caravan and since he spent 
his time generously in certain cities he must have departed from Istanbul certainly 
several months earlier than the official caravan, which would have left Istanbul in the 
month of Receb 1089/August 1678. Secondly, his statement that he waited for suitable 
weather to cross to Hersek by boat indicates that he might have set out in late 
winter/early spring. Thirdly, on the occasion of celebration of the conquest of (^ehrin 70 
in Damascus Nabi says that at the campaign time of the spring of that year [by which 
was meant 1678] Mustafa Pa§a embarked on a campaign to the fortress of Cehrin. When 
reporting this news he uses the word ‘ meger ’ which suggests that he had not known of 
the Papa’s departure, and which enables us to assume that Nabi set out on his journey 
before the decision in favour of the campaign, which occurred on 11 April 1678, with 


Tuhfetii 'l-haremeyn. Part II, p. 308 
60 Tuhfetii ’l-haremeyn , Part II, p. 320 

70 The Cehrm fortress was captured from Russia by the grand vezir Kara Mustafa Pa§a on 3 Receb 
1089/12 August 1678 (I.H. Uzun 9 ar§ili, Osmanh tarihi III, Ankara: TTK, 1951, p. 442). 
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the army marching on 8 Rebi’tilevvel 1089/30 April 1678. 71 This circumstantial detail 
implies that Nabi started his journey before 11 April. Since Nabi is fond of hiding facts 
within similes it is worth noting that when he states metaphorically that he set out in the 
year 1089 he uses the word delv which means ‘bucket’. Another meaning of this word 
is Aquarius , which is the eleventh sign of the Zodiac, corresponding to the period 
between 20 January and 19 February. If Nabi used the word metaphorically we may 
assume that he started his journey in this period. However since the first day of the lunar 
year 1089 corresponds to 23 February 1678, this rendering suggests a certain vagueness. 

Like Evliya Celebi, Nabi travelled in a small private caravan, which he probably led in 
person, since the caravan extended its route to Nabi’s homeland, Urfa, and spent about 
fifty days there. We do not know precisely who constituted this small caravan since 
Nabi does not give the names of his comrades, and does not relate any anecdotes about 
them. However, other sources inform us that Nabi made his journey together with a 
friend Mehmed Rami, who after returning from the hajj became secretary to Miisahib 
Mustafa Pa§a in place of Nabi, who by then had been appointed to the office of kethiida 
(steward) to Miisahib Pa§a. 72 Mehmed Rami later in his career ascended to the office of 
kubbe vezirz and then to that of grand vezir in 1114/1703. 73 When Nabi draws a picture 
of the caravan in the middle of a desert 74 he reveals that he and his friend(s) travelled 
[perhaps in palanquin(s)] on horses or camels, and that they were accompanied by some 
pedestrians, presumably slaves as in the case of Evliya £elebi. 

In general, Nabi’s itinerary on his outward journey appears to have been determined by 
his visitations of mosques, tombs and burial places. If there is no tomb or a historically 
important place to visit Nabi seems not to care about recording the name of his halting 

7l Uzungar§ili, Osmanh Tarihi III, p. 440 
72 0sman Ta'ib, p. 128 

71 F. Babmger, ‘Mehmed Pasha Rami’, El 2 VI, p. 999 
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places. It appears that he generally followed the usual route of the pilgrimage caravan 
from Istanbul to Damascus, passing through Kartal, Gebze, Hersek, Iznik, Eski?ehir, 
Seyitgazi, Ak§ehir, Ilgin, Ladik, Konya, Eregli, Adana, Misis bridge, Payas, Antakya, 
Aleppo (with a long detour to Urfa and back to Aleppo via Antep), Hama, Hims and the 
Kuteyfe strait. The fact that in Payas he or his friends suffered from shortness of breath 
due to extreme heat indicates he was there at least at the beginning of summer. During 
the fifty days’ halt in Urfa, apart from visiting his brothers, sisters and old friends, Nabi 
visited the ancient places which were associated with the story of the Prophet Abraham. 
There seems no remark enabling us to anticipate exactly when Nabi arrived in 
Damascus and how long he stayed there. However, we know that before his departure 
from Damascus he attended the celebrations for the conquest of Cehrin, which occurred 
on 21 August 1678. After three days and nights of £ehrin celebrations, Nabi departed 
for Cairo. Within about ten days he reached Ramie where he stored his baggage, and 
paid a visit of just three days to Jerusalem and the Aksa mosque. He then returned to 
Ramie, and proceeded to Cairo through Askelon, Gazze, ‘Ari§, Suez, and Salihiyye of 
Egypt. 

Nabi reached Cairo in the autumn of 1089/1678. Like the seventeenth-century 
Moroccan traveller Ebu Salim el-‘Ayya§i (Abu Salim al-‘Ayyashi), 75 Nabi was 
overwhelmed by the density of the population of Cairo. He was also fascinated with the 
splendid architecture of the buildings, with the bazaars and the crowding of mosques 
built side by side by Kurdish and Circassian rulers. Nabi gives a general description of 
the city of Cairo, the Nile, the two reservoirs of the city, park lands, the Ahram hills and 
the immediate neighbourhood of the city. In Cairo he must have received hospitality 

74 Tuhfctii'l-haremeyn , Part II, p. 348 
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from ‘Abdurrahman Pa§a, who was a friend of his. 76 While elaborating on some aspects 
of his journey, Nabi overlooks others, including where and how he spent the month of 
Ramazan and its festival. On 20 §evval 1089/5 December 1678 Nabi departed from 
Cairo in the Egyptian pilgrimage caravan bound for Mecca, passing through ‘Adiliyye, 
Birketii 1-hacc, the valley of Tih, Mount Sinai, ‘Akabe-i Misr, Bedr-i Huneyn (on 1 
Zilhicce 1089/14 January 1679) and Rabig. Having travelled independently for most of 
the first part of his journey, presumably travelling by day and sleeping at night, Nabi 
was clearly struck by the customs of the pilgrimage caravan, which even during the 
winter months travelled at night. 


In Mecca Nabi visited the sacred sites enthusiastically, and performed the hajj in 


January 1679. 77 He gives a moving account of his experience as a pious emotional 


pilgrim. It appears that Nabi stayed in Mecca more than twenty days. On or immediately 


after 1 Muharrem 1090/12 February 1679, he set out for Medina, presumably in the 


Damascus caravan. A couplet in his Turkish Divan confirms that Nabi stayed in Mecca 


at least until the beginning of Muharrem 1090/February 1679: ‘Nabi, we were at the 


Ka‘be in [at the beginning of] 1090, it has been thirty years since we returned. 


^78 


It is known that the caravan generally arrived at Medina around 10 Muharrem. 79 While 
in Medina Nabi served at the tomb of the Prophet by lighting the candles, since his 
name was on the honorary list of attendants who were determined by the central 
government to serve the sanctuaries in Mecca and Medina. Nabi regards these services 
as a testimony to the legitimacy of Ottoman rule. He summarizes his return journey 


75 Abderrahmane El Moudden, ‘The ambivalence of rihla : community integration and self-definition in 
Moroccan travel accounts, 1300-1800’ in Dale F. Eickelman and James Piscatori (eds.), Muslim 
Travellers: pilgrimage, migration, and the religious imagination (London: Routledge, 1990), p. 77 
7b Bilkan, ‘Nabi’nin sanat 5 evresi...’, p. 68; Sadeddin Niizhet Ergiin, Turk §airleri I (1936), p. 180, 182 
77 It is worth noting a small but common mistake about the year of Nabi’s performance of the hajj. Nabi 
performed the hajj in 1089/1679 not in 1678 as usually stated. 

™Nabi Divam, p. 1237: Bin doksani biz Ka‘bede itdik Nabi - ‘Avdet ideli oldi selasin sene 
70 See Chapter V, p. 207 
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from Medina to Damascus and Istanbul in a few general words. If he travelled from 


Damascus to Istanbul in the official caravan he would have arrived in Istanbul in late 


Rebi tilahir or Cemaziyelevvel 1090/June 1679. As soon as he returned to Istanbul Nabi 
must have began to form his narrative. 


2.3 


The date of the completion of the Tuhfetu’l-haremeyn 


Modem researchers give two different dates for the completion of the Tuhfetu 7- 
haremeyn , depending presumably on the chronogram for the narrative. While 
Levend 80 and Karahan 81 state that the Nabi completed his narrative in 1094/1683, Gibb, 
Rieu and Ambros say that it was in 1093/1682. 82 The chronogram in my calculation also 
makes 1093: ‘Bu (8) Tuhfe-i (493) haremeynim (348) kabul (138) ide (20) Mevla (86)’. 

It is necessary here to amend a small but common mistake concerning the date of 
completion. Karahan and several researchers state that the Tuhfetu'l-haremeyn was 
completed five years after Nabi returned from the hajj. 83 In fact, even if Nabi completed 
his text in 1094 it is wrong to say that he composed his text strictly ‘five years after his 
return’. This would imply that he returned in 1089. However, as seen above, Nabi was 
still in the Hijaz in Muharrem 1090/February 1679. 


The copies of the Tuhfetu 'l-haremeyn do not give a single date beneath the chronogram 
upon which all researchers can agree. The dates for the chronogram in the copies of the 
Tuhfetu 'l-haremeyn in the Siileymaniye library, the John Rylands Library of Manchester 
University, Cambridge University Library and the British Library bear varying dates 
including 1084, 84 1085, 85 1089, 86 1090, 87 1092 88 and 1093, 89 and 1095. 90 These varying 


^’Levend, Nabi’nin Surnamesi, p. 16 

^'Karahan, Nabi, p. 48. Karahan also cites both dates 1093 and 1094 in the same entry on Nabi in Islam 
Ansiklopedisi, and accepts the former date in another study on Nabi (see Karahan, Eski Turk, p. 200). 
* 2 HOP III, p. 327; Ambros, p. 839. 

s3 Karahan, Nabi , p. 48; Iskender Pala, $air Nabi: Hayriyye (Istanbul: Bedir Yayinevi, 1989), p. 13; 
Levend, Nabi 'nin Surnamesi, p. 16; Turan, p. xvii 

s4 Siileymaniye Ktp., Haci Mahmud Efendi, no: 4939, 2862 and 4920. 
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dates for the same chronogram must be due to different calculations of it. The placement 

of different dates indicates that the original copy did not bear a numerical date under the 

chronogram, and that the early copyists themselves calculated the chronogram, and 

reached different dates. Calculation of the earlier dates, 1084, 1085, 1089, are clearly 
wiong, as Nabi had not completed the hajj journey by these dates. 

On the other hand, the date 1090, which is placed under the chronogram for the 
completion of the Tuhfetii ’l-haremeyn in Nabi’s Turkish Divan, suggests that the date of 
completion was the year of his return to Istanbul. 91 As noted, the date 1090 is also 
accepted in a copy of the work in the Suleymaniye library, which is one of the earliest 
and most reliable manuscripts, copied in 1095, when Nabi was still alive. The same date 
1090 is also cited in a copy found in the John Rylands Library of Manchester 
University. 92 A later note at the beginning of the copy declares that it is the most reliable 
copy and must have been written by Nabi himself. The biographer Salim reports that the 
composition took place during the journey. 93 This may be derived from Nabi’s assertion 
that at the beginning of the journey he decided to write down every detail of his 
journey. 94 However, when mentioning an event that occurred in 1089 Nabi refers to ‘that 
year’ instead of ‘this year’. 95 This suggests that Nabi did not compose his narrative, or at 


s5 Suleymaniye Ktp., Haci Mahmud Efendi, no: 4886/1 
8< ’Suleymamye Ktp., Haci Re§id Bey, no: 43 

87 The John Rylands Library of Manchester University, Turkish mss., no: 134, 45 fols., (5b-50b), dated 
1090 with no colophon; Suleymaniye Ktp., Lala Ismail Pa§a, no: 400/1, 62 fols., dated 1090/1679 with a 
colophon. 

KK Cambridge University Library, Or. 598 (7), 85 fols., dated 1092/1681 with no colophon; See Edward. 

G. Browne, Supplementary hand-list of the Muhammadan manuscripts: presented to the libraries of the 
University! and colleges of Cambridge (Cambridge: at the University Press, 1922), p. 47 
8Q TSMK, no: R 840, 67 fols., dated 1093/1682 with no colophon; Kopriilii Ktp., Haci Ahmed Pa§a (II), 
no: 260, 53 fols., dated 1093 with no colophon. 

90 The date is placed in a copy (copied in 1142) in the private library of Emel Esin (Esin, p. 217). 
q 'Nabi Divani, p. 218 

92 The John Rylands Library of Manchester University, Turkish mss., no: 134; See also Crawford, 
Handlist of oriental manuscripts (Aberdeen 1897). 

9? Sahm, p. 629 

94 Tuhfetii 'l-haremeyn. Part II, p. 275 


95 Tuhfetii'l-haremeyn , Part II, p. 320: ‘meger ol sene-i ‘amimetu’l-meymenenun hengam-i ciinbU§-i sipah- 


i fasl-i baharmda’ 
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least not the final version of it, in the year 1089. Combination of his journey jottings, if 
any, with mostly poetical material he had either in mind or in front of him may have 
taken some time after his return. The question is how long did it take or when exactly 
did he complete his composition? Since Nabi, as a secretary to a high official, had 
proficiency in producing high-flown prose very easily and quickly, it is quite possible 
that he could have finished his text in late 1090/1679 as recorded in the Divan and in the 
above-mentioned two reliable manuscripts. Also possible, however, are either 1093 or 
1094, as the calculations of the chronogram suggest. 

2.4. Sources and influences 

When the topic of a work is the description of a journey, what might be said about 
influences upon the work other than the personal experiences and observations of the 
traveller? In fact, the study of sources serves to identify if the text was based on the 
author’s actual journey, or if the author derived all or some of his information from 
other relevant sources, and how authentic his account is. From the perspective of 
authenticity of the Tuhfetu’l-haremeyn, an ambiguous phrase at the very start of the 
section on the reason for composition needs recording here: ‘The commander of the 
army of imagination arranges the caravans of words in the following way’. 96 This vague 
expression may be a rhetorical disclaimer, or alternatively it may suggest that Nabi 
constructed his account out of his imagination. There are, however, several specific 
assertions testifying to the authenticity of his pilgrimage journey. Besides Nabi’s 
statements in his account and his verses in his Divan, certain biographers assure us that 

Nabi went on the hajj through Egypt and produced his narrative. 97 

96 Tuhfetu ’l-haremeyn. Part II. p. 274: ‘Ka'id-i ketibe-i hayal bu tarik lizre tertib-i kavafil-i makal ider ki' 
ql Nabi Divani , p. 957, 981: Misr u Irak u Rum'im gdrdiim bu alemin - Hi? gormedim esas-i beka bir 
diyarda (p. 981); Seyl-i e§kiim gibi hergiz nehr-i cari gormediim - Vardum ey Yusuf-cemaliim Nil’e de 

Ceyhun’a da (p. 957) 
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What matters therefore is to determine the sources of the materia] which constitutes 
Nabi’s narration since his pilgrimage account is not only a narration of what he saw 
during his journey but also a skillful combination of things seen and heard with those 
memorised or quoted from texts he may have had in front of him during the course of 
writing. In fact, this type of combination is a principal characteristic of many detailed 
medieval pilgrimage narratives, including those of Ibn Battuta, 98 Mandeville," Marco 
Polo 100 and Evliya £elebi, and appears to have been part of Nabi’s method too. After 
giving an external description of a mosque, shrine or a sacred site Nabi adds a piece of 
relevant information or an anecdote either from memory or from the jottings of the 
journey or from written sources. He may have occasionally used local written sources. 
For instance, he gives tangible information about the manuscript copies of Muhyiddin-i 
‘Arabi’s Futuhat-i Mekkiyye in the library of Mevlana’s shrine in Konya, suggesting 
that he gained access to the library of the shrine. On the other hand, one of the more 
extended descriptions in the Tuhfetu ’l-haremeyn is that on the Aksa mosque, but 
surprisingly Nabi says that he stayed in Jerusalem for just three days, which seems a 
very short time to produce such a long description. He gives the measurement of the 
Aksa mosque in zira 1 ', and determines its location and how much space it occupies in 
the city. The nature of the information, which is statistical, historical and descriptive, 
implies that he must have made use of a relevant source, either oral or written. 

However Nabi leaves his sources unspecified, using terms such as: ‘as it is related by 
the narrators of the events of the past’, 101 which is related by the historians of Egypt , 


08 


of Ibn Battuta (Berkeley, Los Angeles and California 


"Donald R. Howard, Writers and pilgrims: medieval pilgrimage narraives and their posterity (Berkele\ 


1980), p. 54 


100 


Peter Jackson, ‘Marco Polo and his travels’ Bulletin of the school of oriental and African studies 61 


(1998), pp. 82-101 


101 
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‘from the words of the tongues of learned men’, 103 ‘as it is written by the tongue of 
reed[pens] of narrators’. 104 His ambiguous descriptions of his references suggest that he 
depended generally on oral sources, but wished to confirm their truthfulness by implied 
reference to written sources. Indeed, Nabi’s main concern was the skilful employment 
of his own prose style, not the detailed treatment of the subject. 105 Several pilgrim- 
writers including Evliya Qelebi, Mehmed Edib and Kadri who give more priority to 
subject than to prose style refer occasionally to specific written sources. 

It is unnecessary to investigate the sources of information which seemingly come from 
Nabi’s general knowledge. But it is worthwhile exploring the sources of his direct 
quotations, which clearly inspired him. In this respect, the Tuhfetu ’l-haremeyn is full of 
Turkish, Persian and Arabic verses, a significant number of which appear to be quoted 
from other poets. Numerous Persian verses cited in the narrative are available in Persian 
works called the Futuhu ’l-haremeyn , which describe the sacred places of Mecca and 
Medina, and the ceremonies of the hajj in more or less same or similar verses. There is a 
problem in identifying the real composer of the original work of the Futuhu 7- 
haremeyn{s). Since the work constitute the most crucial source for the Tuhfetu’l- 
haremeyn it is worth concentrating on determining its poet. It is stated by several 
modem researchers that the Futuhu’l-haremeyn was written by Muhyi of Lari (d. 
933/1526-27), and that it was misattributed for a long time to Cami. 106 Indeed, 
biographical entries on Cami in reference works do not include any work called the 


1 w Tuhfetu ' l-haremeyn , Part II, p. 347: ‘aklam-i elsine-i ashab-i vukufdan’ 

Tuhfetu 'l-haremeyn , Part II, p. 296: ‘pekide-i zeban-i yara’a-i riivat oldugi iizre’ 

105 See the section on Nabi’s prose style. 

l06 Charles Rieu, Catalogue of Persian manuscripts in the British Museum II (London 1881), p. 655; E. 
Berthels, ‘Muhyi’l-Din Lari’, El 2 7, p. 478. While introducing Muhyi’s Futuhu’l-haremeyn, Rieu (p. 654) 
gives some biographic information on the author: ‘Muhyi Lari, a native of the island of Lar in the Persian 
Gulf, lived, according to Riyaz ush-Shu‘ara, fol. 411, from the tune of Sultan Ya kub (A.H. 883-896) to 
the reign of Shah Tahmasp, who succeeded A.H. 930. He wrote a commentary upon the Ta ’iyyah of Ibn 
Fanz, and dedicated the present poem, on his return from Mecca, to Sultan Muzaffar B. Mahmud Shah 
(who reigned in Gujrat [Gujarat] from A.H. 917 to 932). That dedication is not found in the present 
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Ftituhu ’l-haremeyn among his works. Instead, we are told that Cami, who went on the 

hajj in 877/1472, wrote a prose work on the rites of the hajj called the Risale der- 
menasik in Baghdad on his outward journey. 107 

It seems that there is no descriptive study on Muhyi and his works, and the ascription of 
the Fiituhu ’l-haremeyn to Muhyi must have been made by cataloguers due to the fact 
that the name Muhyi is placed at the beginning and in the introduction to copies of the 
work. 108 Muhammed Ahmed Simsar says that Muhyi quotes from Cami, depending 
probably on Rieu who says that Muhyi incorporated an extract from Cami’s Tuhfetu 7- 
ahrar in full. 109 The latter work consists of twenty sections, the seventh of which 
concerns Cami’s visit to the Ka‘be. 110 Muhyi clearly quotes many verses from Cami in 
the work. 111 


In the manuscript libraries of Istanbul there are several copies of the Fiituhu ’l-haremeyn 
which were ascribed by cataloguers to Muhyi. 112 However, a copy of the Fiituhu’l- 
haremeyn found in the Millet library defies the attribution of the work to Muhyi, and 
suggests that it was written by Cami, for the pseudonym Cami is placed instead of 
Muhyi in the same verses. 113 Besides the placement of Cami, there are certain 
differences between this copy and others. In this copy, which was made in Mecca, the 
pictures are different. Numerous verses are cited in different places and sometimes in 
different contexts. The copy, which is complete with introductory and concluding 
verses, does not contain the panegyrics for Cami and some others which appear in other 


copy.’ Muhyi died in 933/1526. See also Muhammed Ahmed Simsar, Oriental manuscripts of the John 

Frederick Lewis collection in the free library of Philadelphia (Philadelphia 1937), p. 140 

l07 Omer Okumu?, ‘Cami, Abdurrahman’, DIA 7, p. 98; Cl. Huart-[H. Masse], ‘Djami’ El 2 2, pp. 421-22; 

and Zeki Velidi Togan. ‘Cami’, IA 3, p. 17 
l08 Simsar, p. 140 
l00 Rieu. p. 655 
"°Hikmet, p. 194 

11 'Muhyi, Fiituhu ’l-haremeyn (Siileymaniye Ktp., Lala Ismail, no: 102, dated 942/1542), f. 2, 6, 7, 46 
"^Several copies of the Fiituhu ’l-haremeyn in the Siileymaniye library are held in the following sections: 
Haci Mahmud, no: 3494; Re§id Bey, no: 1176; Laleli, no: 1183/3; Lala Ismail, no: 102/2 
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texts, and which must have been composed later by Muhyi. Therefore, the copy is 
shorter than ‘Muhyi’s version’ in the Siileymaniye library and others in the British 
Museum and the Chester Beatty Library. 114 The copies in the Millet library and the 
Chester Beatty Library were copied in Mecca in 1007/1598 and 1003/1595 respectively. 

It is still too early to reach a final conclusion without a thorough study. But it is very 
possible that Muhyi based his compilation on Cami’s verse description and added his 
own verses. The competent Ottoman author Eyiib Sabri Pa§a (d. 1890), author of a very 
detailed book on the historical and geographical description of the Hijaz, ascribes a 
number of quotations from the Fiituhu’l-haremeyn to Cami in his work Mir’atii’l- 
haremeyn. us It is worth noting that Sabri mistakenly ascribes a few verses from the 
Fiituhu’l-haremeyn to the Tuhfetu’l-haremeyn. 116 Nabi himself must have attributed the 
verses in question to Cami although he does not refer to him in his narrative. This is 
because while we do not sense Muhyi’s presence in Nabi’s works at all, Cami’s 
influence is evident both on Nabi’s philosophy and his other works including the 
Persian Divange, the Terciime-i hadis-i erba ‘in, and probably the Hayriyye. Indeed, 
Cami’s Tuhfetu ’l-ahrar appears to have been among the favourite works of the Ottoman 
literati, for this work was given as a gift to sons of Mehmed IV by the grand vezir of the 
time in 1086/1675, 117 and is also complimented by Nev’izade ‘Atayi in his Suhbetu’l- 

ebkar. m 

Despite a great number of quotations from the Fiituhu ’l-haremeyn , Nabi rarely quotes 
verses from other master poets unless he finds them particularly appropriate for his 



".'See a copy of the Fiituhu ’l-haremeyn in the Millet library, Fars?a, no: 478. 

" J A.J. Arberry, The Chester Beatty Library: a catalogue of the Persian manuscripts and miniatures III. 
(Dublin 1962), p. 22-23. 

ll5 Eyub Sabri, Mir’atii ’l-haremeyn: mir’at-i Mekke 4 (Istanbul, Bahriyye Matbaasi, 1302/1884), p. 1147 

1 u ’Eyiib Sabri Pa§a. p. 1159 

ll7 See Levend, Nabi’nin Surnamesi, p. 42 

1 l8 Agah Sirri Levend, Turk edebiyati tarihi (Ankara: TTK, 1973), p. 107. 
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immediate subject. Among the poets we can identify are Mevlana Celaleddin Rumi, 


Fuzuli (d. 1556), Baki (1526-1600), and Naili (d. 1077/1666). There are a few poems the 


poets of which were identified by Nabi himself. These are by Murad IV (r. 1623-40), 


$eyhiilislam Yahya (1644) and Ahmed I (r. 1603-17). The Tuhfetii’l-haremeyn also 


contains several of Nabi’s own verses, some of which are included in his Turkish Divan 


and Persian Divange u9 It seems that these panegyrics to persons such as the Prophet 


Muhammed, Ibn el-‘Arabi and Mevlana were composed in the course of the journey. 


120 


In conclusion, Nabi’s sources for the Tuhfetii’l-haremeyn can be identified as his own 
experiences and observations; material collected from oral and written sources; his 
general culture as a learned man; and his specific knowledge of existing poetry. In some 
cases, especially in the description of the sacred cites in the Hijaz, his remarks appear to 
be a prose paraphrase of the Persian verses cited. Yet, in spite of a large number of 
quotations from other poets, particularly from Cami and/or Muhyi, Nabi seems not to 
have imitated them much as to content and style. While portraying his own story in his 
Persianised language and elaborate style, Nabi generally used the verses of other poets 
as marginal embellishments or as additions to his own pictures. 


i opening couplets of the poems Nabi included in his Tuhfetii That etneyn are the followings. El 

veda‘ ey hak-i rahun kuhl-i iman el-veda‘ 

Seng-i kuyun gevher-i tac-i Suleyman el-veda‘ 

(Tuhfetii ’l-haremeyn , Part II, p. 470; Nabi Divam, p. 738; Persian Divange , p. 34,) 

El-veda‘ ey merdum-i 9 e§m-i basiret el-veda‘ 

El-veda‘ ey siinbiil-i bag-i hakikat el-veda‘ 

(Tuhfetii ’ l-haremeyn , Part II, p. 434; Nabi Divam, p. 738; Persian Divange, p. 35) 

Sakin terk-i edebden ku-yi mahbub-i Huda’dur bu 

Nazargah-i Ilahi’dur makam-i Mustafa dur bu 

(Tuhfetii ’l-haremeyn , Part II, p. 443; Nabi Divam, p. 952; Persian Divange. p. 35) 


Pi$ani-i §evkun kadem-i rah-i necat it 
Miijganum 9 arub-i gubar-i ‘Arafat it 

(Tuhfetii ’l-haremeyn , Part II, p. 389; Nabi Divam, p. 473; Persian Divange . p. 35) 
120 Nabi Divam, p. 138 
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2.5. Nabi’s prose style and language in the Tuhfetti'l-haremeyn 

In terms of language and style, Nabi composed his various works in two very dissimilar 
styles, the first is relatively direct, plain and dry, and the second is elaborate, Persianised 
and metaphorical. Agah Sim Levend states best this apparent incompatibility, saying 
that when Nabi’s prose works are compared to his verse works it is difficult to believe 
that they all were composed by the same person. 121 It is therefore very misleading to 
judge Nabi s general literary style and language on the basis of any single work of his. 
The criticism of Nabi as an imitator of Persian poetry, which was made by §eyh Galib 
on the basis of his heavily Persianised romance, the Hayrabad, and developed later by 
Gibb 122 and Holbrook, 123 contradicts some fragmentary comments made by Ziya Pa§a, 
Fuad Kopriilii and Tanpinar, and some modem researchers who detected in Nabi’s style 
and language in his other works the first lights of original and local motifs or colours. 124 
This does not mean what they said is wrong but emphasizes that the comments on a 
single or a few works of Nabi do not reflect Nabi’s style as a whole, as the above- 
mentioned researchers must have been aware. For example, the criticism of Nabi by 
§eyh Galib on account of his Persianised style in the Hayrabad was accepted by Ziya 

Pa§a. 125 

Indeed, Nabi employed a relatively plain language in many of his poems, particularly 
the mesnevis in the Divan, the Surname and the Hayriyye, which are closer to the 
modem Turkish language than many works produced in the nineteenth century. For 
instance, in one of his mesnevis in his Turkish divan Nabi depicts a phase of his life 
story in a very clear and idiomatic language by using dialogues, as well as addressing 

l2l Levend, Nabi’nin Surnamesi, p. 17 

' 22 HOP IV, p. 6; HOP III, p. 246, 370 
'^Holbrook, pp. 63-64 

i:4 Mengi, p. 29, 33, 38-39; Fuad Kopriilii, Edebiyat ara^tirmalari (Ankara: TTK, 1966), p. 294; Ahmet 
Hamdi Tanpinar, XIX. asir Turk edebiyati tarihi 1, (Istanbul: Ibrahim Horoz, 1956). p. xxxv 
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himself directly: ‘Go to the threshold of the sultan! 

said, O sultan of the kingdom of prosperity, the 
eve.’ 127 


Rub your face at that convent!’ 126 ; ‘I 
mirror of my fate, the light of my 


In another mesnevi the poet sets up a story of four individuals, who came to Istanbul to 

receive ulufe (salary). Like a playwright he first introduces the main characters of the 

story, and then proceeds to dramatize their actions and dialogues in a straightforward 

language which is very close to today’s spoken Turkish, as in: ‘Ahmed Aga! Do not be 

mean, like these, O reverend!’ 128 Nabi not only composed such poems but also explicitly 

criticises those who used a language full of unfamiliar words: ‘O one who uses strange 

expressions in poetry, a divan of gazel{ s) is not [should not be] a copy of a 
dictionary.’ 129 


However, contrary to his plain verse works and his opposition to the use of foreign and 


ambiguous words in ‘poetry’, Nabi employed very metaphorical language full of 


borrowings from Persian and Arabic in his ‘prose’ texts and his romance the Hayrabad. 


Levend suggests that Nabi’s real art is exhibited in his prose texts, and that the Zeyl-i 


siyer-i Veysi and the Tuhfetii ’l-haremeyn are two of the most impressive examples of 


Ottoman prose literature. 130 While evaluating his works in a mesnevi addressed to 


Mehmed IV Nabi devotes most space to the Tuhfetii’l-haremeyn. He regards it as a 


masterpiece, stressing its superiority over other texts and its reputation: 


l25 Mengi. pp. 31-2 

120 Nabi Divam, p. 405: Varsan a astane-i §aha - Yuziini siirsen e o dergaha 

121 Nabi Divam , p. 410: Didiim ey §ah-i mulk-i ma’muri - Bahtum ayinesi guziim nuri 

' 2 *Nabi Divam , p. 447: Ahmed Aga olma sakin dun-himem - Sen dahi bunlar gibi ey muhterem 

l29 Agah Sirri Levend, Turk dilinde geli$me ve sadele§me safhalari (Ankara: TDK, 1949), p. 94: Ey §i'r 

meyaninda satan lafz-i garibi - Divan-i gazel nusha-i kamus degildir 

l30 Levend, Nabi’nin Surnamesi, p. 17 
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The purified work the Tuhfetii’l-haremeyn is a source [treasury] of embroidery in the 
kingdom of prose.’ 131 

‘It has become, like the radiant sun, the jewel in the crown of stylists of the world’ 132 

‘Nowadays, who can produce such a work? Listen everybody! (?), Here are the men of 
skill!’ 133 


At the very beginning of the Tuhfetii’l-haremeyn, Nabi asserts that he intended to 


produce a description that would give pleasure to those who had already performed the 


hajj, and would incite those who had not been there to go. He aimed to do this through 


his lively and high-flown prose style more than through a factual and detailed 


description in a dry language. This would have been expected of him since he was 


neither a miiderris nor another member of the ‘iilema (learned men) such as a miifti 


(authority on Islamic law). As a secretary, his profession was determined by writing and 


composition not by education or scholarship. In the above verses Nabi himself evaluates 


his narration on the basis of its prose style not of its contents. Moreover, in a kaside to 


Ahmed III (1703-30), Nabi complains about his lack of productivity in the field of 


prose: ‘What has happened to you, why are you staying idle, why are you hiding? How 


long will you postpone writing this bejeweled prose? 


* 134 


In his narrative, while disregarding a number of factual features of his journey, Nabi 


gives elaborate descriptions of some relatively insignificant details. However such 


descriptions sometimes contain factual information about the journey almost 


unintentionally. For example, while omitting the names of numerous stations he passed 


i3' j\/ a bi Divani, p. 429: Eser-i pak-i Tuhfetii ’l-haremeyn - Mtilk-i in§aya oldi maye-i zeyn 
1}2 Nabi Divam, p. 429: Oldi manend-i neyyir-i rah§an - Giiher-i tac-i mun$iyan-i cihan 
' }} Nabi Divam , p. 429: §imdi kimdiir iden bir boyle eser - Es-sala i§te reh-revan-i hiiner 
1 u Nabi Divam , p. 50: Sana n’oldi ne turursin ne giine saklarsm - Ta-be-key nesr-i cevahirde bu denlii 

te’hir 
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through he draws a vivid picture of the progress of his caravan in the desert through 
rhetorical language. 135 

His description sometimes becomes very systematic. In the description of the coffee¬ 
houses in Damascus, he gives a brief general definition of a coffee-house, then 
describes one coffee house in particular. He first introduces the milieu in which he will 
dramatize poetically his observations there. Then the heroes, including waiters, 
musicians, story tellers, dervishes and even two vagrants called Bedi and Kasim, come 
into the scene. The descriptions of the physical appearances of some heroes are also not 
neglected. Another animated description is on the celebration for the conquest of 
fortress of £ehrin, through which Nabi portrays the tradesmen of Damascus, parading 
through the street. The presence of Nabi himself in many of such descriptions is either 
shadowy or not detectable at all. For instance, while determining the positions of all the 
people in the coffee-house, he does not specify where he himself was standing and what 
he was doing or drinking. However, it is possible to detect his personal approach 
towards the attendants of the coffee-house from his adjectives for them. 

The Tuhfetu ’l-haremeyn contain numerous fragmentary simple verses in Turkish, which 
are appropriate to those who ‘say’ them in terms of language and content. 136 For instance 
when Nabi conveys the thoughts of his brothers and sisters about himself he uses an 
unpretentious language: ‘I wonder if we will see that face again, or if that man far away 

* 5 j 37 

from his home will stay where he is, and never come again!’ 

In the Tuhfetu l-haremeyn, Nabi employs very aptly the devices of high prose style, 
among which are ‘internal rhyme’, ‘multiple rhyme’, ‘structural parallelism’, 


135 Tuhfetu ’l-haremeyn , Part II, p. 347 

| ,0 It appears that Nabi did not include most of these verses in his Divan (see Bilkan's edition). 

137 Tuhfetu ’ l-haremeyn , Part II, p. 292: l Aceb goriir miyiiz ol ruyi bir dahi - Yohsa kalur gider o garibu’d- 

diyar gelmez mi 
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‘alliteration’, and ‘loose phonic association’. 138 In fact, most of these devices are not 
consciously constructed by a stylist because to some extent they come naturally to a 
highly literate author because of the nature of the language. Since Nabi was employed 
as secretary to Miisahib Mustafa Pa§a he must have had an easy command of Ottoman 
stylistic elements. Those who were involved in official writing by profession may well 
have used such devices of prose style in their spoken language. 139 Therefore, more or 
less the same things can be said for the prose styles of almost all accomplished Ottoman 
stylists such as Kinalizade Hasan £elebi, Mustafa ‘ Ali and Nabi. 

Nabi is fond of playing with words, placing them as if he was playing chess, which 
confuses his unwary reader. He uses some words which could be mistaken for words 
more familiar to the reader since both words are spelled the same in Arabic alphabet but 
are pronounced and meant differently. It seems that Nabi does this on purpose as if to 
test the reader’s knowledge of vocabulary, and ultimately to demonstrate the richness of 
his vocabulary in using the devices of Ottoman prose notwithstanding his criticism of 
poets who uses elusive words in poetry. 140 Through such things he keeps the reader’s 
attention awake, and occasionally bestows on the reader the pleasure of identifying his 
deliberately obscure expression. If Nabi’s aim was really to confuse his readers with 
word-play he seems to have achieved his aim. For example, the word ‘z/n ’ (saddle) in 
the phrase mukim-i misafirhane-i zin olup, which means ‘rested in the guest house of 
‘saddle’, can be wrongly read as ‘ zeyn ’ (embellishment). In another remark, Nabi plays 
with the word ‘nili (blue), which can be read also as ‘ A7 / 7 ’ which means either ‘its 
Nile’ or ‘the Nile in accusative case’. 141 Since the subject of the remark is related to 

138 A. Tietze, ‘Mustafa Ali of Gallipoli’s prose style’, Archium Ottomanicum 5 (1973), p. 299-311 
l3C) Tietze, p. 311 

l40 Levend, NabVnin Surnamesi , p. 17 

141 Tuhfetii l-haremeyn. Part II, p. 360: ‘yine bir sefineye hama’il-kerden kihnup canib-i Misr’a fade 
olundukda, bu kez levha-i mihr-i munir yedi def a gerden-i ‘arus-i nili burku‘-i gerduna avizan oldugi 
niiiddetde sahil-i Misr’a lenger-endaz-i istikrar’ 
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Egypt <ind the word Egypt is used a few times in the same sentence the reader is lead 
deliberately by Nabi to read the word in question as ‘M/7’. Again, if the reader reads 



instead of ‘ et- (to make, to cause). Even if one can read a phrase correctly he might not 
catch the correct or figurative meaning of it. For instance, the phrase ‘ nesr-i ta ir ’ may 

be misunderstood even by a competent researcher as ‘the birds of prey’, 142 although it 
means ‘the constellation called the Eagle’. 143 

Use of metaphors is the most common feature of Ottoman in§a. In terms of the 
originality of metaphors, Nabi’s prose style deserves high praise. He does not restrict 
himself to common metaphors such as rose, sapling, ocean, sun, moon, but employs 
original and surprising metaphors which are related to items Nabi either saw or 
presumably sometimes used during his journey: the hooked stick and ball, chess, 
magnet, chameleon, a pair of compasses, camel, bell appended to the neck of a camel, 
Arabian horse, spur, bridle, saddle, cock, peacock, decoy-bird, dove, eagle, seed, plant, 
water-wheel, bride, and arteries. In the narrative he employs more widely and freely 
almost all the metaphorical devices a poet could use in his poems. Of them, Nabi 
frequently resorted to the hiisn-i ta ’ lil, interpretation of a real or natural event with a 
poetic or imaginary reason, etc. For instance, the author compares the chameleon of 
Nimrod to the two dragons of Dahhak and to the Arabic letter ia’. He interprets 
poetically the formation of the chameleon in the form of 7a’ as if it refutes Nimrod’s 
false claims. He interprets the fact that the leaves and flowers of trees around the ponds 
of Damascus fall into the ponds as the favour of the trees to the ponds since the latter 


l43 Emel Esin, Mecca the blessed Madinah the radiant (Nowara: Paul Elek Productions Limited, 1963), p. 

176 


l43 F. Steingass, A comprehensive Persian-English dictionaiy (Beirut 1970), p. 1400 
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provided the garden of the trees with water. 144 Having portrayed the course of the Nile, 

which goes first in a single line and then divides into two before reaching the 

Mediterranean sea, Nabi compares it to the Zulfikar , Caliph ‘Ali’s two pointed sword, 
and the Mediterranean sea to a round shield. 


Nabi employed a very Persianised Ottoman Turkish in the narrative. Persian vocabulary 
and verse quotations are overwhelmingly dominant in it. What §eyh Galib said of 
Nabi’s Hayrabad in the prologue of his Hiisn ii ‘A§k is applicable to the Tuhfetii’l- 
haremeyyv. ‘The poem of Persian-like verses, full of sequential compounds 
throughout’. 145 Instead of using proper/single-word Turkish verbs Nabi prefers Turkish 
auxiliary verbs ol-, et-/it~, kil-, eyle- combined with long Persian phrases and 
compounds. He sometimes, though rarely, employs a Persian verb, e.g. yad bad..., 
feramuq me-bad. He expresses Turkish idioms in a Persianized Turkish. For instance, he 
utters the idiom ‘a day was stolen from the life’ as ‘dmrden bir gun duzdide kilindf 
instead of ‘dmrden bir gun qalindf. It is possible to translate numerous remarks into 
Persian just by making a few minor grammatical changes as is shown in the free 
translation of the last part of the narration in the so called Tuhfetii’l-haremeyni’l- 

Fansi.' 46 


Nabi sometimes makes mistakes in using the auxiliary verbs ol- and et- as in: ‘-cesed-i 


mutahher-i Muhammedi ’[yil sav kafes-bend-i §ubbak olan [iden] sultan; nazmin 


' 44 Tuhfetii ’l-haremeyn, Part II, p. 306 

l45 Agah Sirri Levend, Turk dilinde gelme ve sadele$me safhalari, p. 94, quoting from the Hiisn ii A$k: 

Manzume-i Farisi-ve§ ebyat - Bi’l-ciimle tetabu -1 izafat 
Insaya virir egergi ziynet - Tiirki soz iginde ayn-i siklet 

xib Tuhfetti ’l-haremeyn. Part II, p. 445: ‘Ey bimaran-i pister-i hasret, bu ol darU> ? ifa-yi ‘illet-i 
ma‘siyetdiir ki gubar-i sahn-i mu‘allasindan terkib olunan ma‘cun-i miifemh-i visal-i cevahir takviyet- 
bahs-i dil-haste-gan-i ‘isyan olmasa teb u tab-i humma-yi hamimden ifakat na-mtiyesser idi. Beyt 
The Tuhfetti ’l-haremeyni 'l-Farisi (Siileymamye Ktp., Erzincan, no: 135, f. 201b) reads: 

•Ey bimaran-i pister-i ‘diet, in an darii> ? ifa-yi ‘illet-i ma‘siyet-est ki eger ez gubar-i sahn-i mu‘allaye ? 
terkib -1 yaftegi-i ma‘cun-i muferrih-i takviye-bah§-i dil-haste-gan-i ‘isyan nemi-§tid ez tab-i teb-i humma- 

vi hamim halas miiyesser na-bud, Nazm’ 
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makam-i evcde usul-i devri uzre terennum-riz oldukga [itdikge] H1 There are a number 
of phrases and grammatical usages which sound strange according to modem Turkish 
usage: ..hitta-i Endiilus olmak [olmasi] mersum-i ..ezeldir; siikkan-i §ehre yetigmek 
[yetigmesij hayli ma’nadur; istirahat olddar [etdiler]; huna [hunu] miiteakib; ne 
gordiim!; halde with the meaning of zaman; fazla with the meaning of bagka. He uses 
the constmction of belirtisiz isim tamlamasi (indefinite noun phrase) lavishly. Examples 
include ‘ ol hak-i pak [ol hak-i pakin] ziivvarindan’, ‘merkad-i mukaddes [mukaddesin] 
mugahedesinden’, ol mahalde sihhat [sihhatin] vuku'i muberhendir’‘biilend-giikuh 
[biilend-§ukuhun] dameninde; and mihrab-i Meryem [Meryem’in] piggahinda. 

2.6. The place of the Tuhfetii’l-haremeyn in the genre 

Even though Nabi’s narrative is placed in the fourth group of Ottoman pilgrimage 
narratives as defined in the previous chapter, it stands unique in its genre in several 
respects. Unlike the authors of the first and second group of texts who aimed to provide 
the reader with practical data about the stations, Nabi does not give proper descriptions 
of the stations for practical purposes. In terms of style and content his narrative also 
does not resemble the works gathered in the third group which aim to give detailed 
geographical and historical information in a factual manner. 

Like Ahmed Fakih, Fevri, and A§<?i Dede Ibrahim, Nabi does not pay attention to 
producing a description of the stations he passed through. With respect to written format 
Nabi’s Tuhfetii ’l-haremeyn stands beside the narrations of Fevri and Ibrahim Hanif, who 
composed their texts in prose with extensive verse sections. It is possible to see a 
parallel between Nabi’s aim and that of Ahmed Fakih, who in his Kitahu evsafi 


'4?The auxiliary verb et- (to cause, to make) accepts an object in the accusative case, the auxiliary verb ol- 
(to become) takes a noun but not an object. 
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mesacidi 'y-yerife focuses on describing in verse the sacred places in the holy cities of 
Mecca, Medina and Jerusalem, overlooking the journey itself. 

Despite major differences as to the aim and style of their narrative, there can be found 
some similarities between Evliya £elebi and Nabi in terms of the way they undertook 
the journey. They both made a relatively comfortable and exceptional journey, not 
joining the official pilgrimage caravan until it was necessary. It seems that they both 
enjoyed official assistance during their journeys. While Evliya was helped by Harmu§ 
Pa§a, governor of Jerusalem, and Hiiseyin Pa§a, governor of Damascus, Nabi must have 
been assisted by ‘Abdurrahman Pa§a, governor of Egypt, and others. Like Evliya (^elebi, 
who was accompanied by his close friend Sa’ili £elebi and seven slaves, Nabi was 
accompanied by his friend Mehmed Rami, and probably by some slaves. Both travellers 
visited the sacred sites in Jerusalem and intended to join the Egyptian caravan although 
Evliya had to join the Damascus caravan. 148 Neither man’s description could be regarded 
as a proper reflection of the pilgrimage experience of the vast majority of Ottoman 

pilgrims. 

In order to establish the place of Nabi’s narrative in its genre it is necessary to identify 
similarities between the Tuhfetu’l-haremeyn and other pilgrimage texts composed 
previously and subsequently. The narrative contains a number of verses similar to those 
cited in earlier pilgrimage texts. For example, where the sixteenth-century poet Bahti’s 

Manzume fi l-menasik-i hacc reads: 

‘It is a temple; it is in reality the place where God is worshipped; it became a place of 
prostration; in fact, it is the place of prostration before God.” 4 ’ 

Nabi’s Tuhfetii’l-haremeyn reads: 
i4S See Chapter II, p. 81. 
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‘That is the place of prostration and the place of prostration before God. That is the 
temple and the place where God is worshipped.’ 150 

The latter couplet is found in the Persian pilgrimage narration the Fiituhu 'l-haremevn,' 5 ' 

which proves that neither Nabi nor Bahti composed it. Rather, while Nabi quotes it 
Bahti paraphrases it in Ottoman Turkish. 


The following example of similarity is a couplet, the first line of which is in Arabic and 


the second in Persian. This type of couplet is called miilemma, and is also cited in 


Muhyi’s compilation. While Nabi quotes it in its original form, Bahti translates the 


Persian line into Turkish. The couplet was originally composed to greet someone on the 


festival day, hence the most proper place to cite it is the description of Mina, where 


pilgrims celebrate the festival oiadha (kurban bayrami, festival of sacrifice): ‘May God 


grant you a happy morning! May this festival day be blessed for you!’ 


152 


There are several similar expressions and metaphors found in Nabi’s Tuhfetu 


haremeyn and Kadri’s Menazilu’t-tarik ila beyti’llahi’l-‘atik. However, these may be 


simply echoes of common expressions and are not sufficient evidence to show that Nabi 


made a particular use of Kadri’s text: 


Kadri’s text reads: 


‘One who sees the river in the middle of that meadow, as if it wears silver belt and green 
cloth of velvet/brocade’ 153 


l4C) Bahti, Manzumefi-menasiki ’l-hacc, Siileymaniye Ktp., A§ir Efendi, no: 123, f. 2: Ma‘bedediir ma‘mde 
ma‘bud-i Hakk - Secdegeh oldi veli mescud-i Hakk 

150 Tuhfetu 7- haremeyn. Part II, p. 271: Secde-geh an ba§ed ve mescud-i Hakk - Ma‘bede an ba§ed ve 

ma'bud-i Hakk 

l5l Muhyi [Cami], Fiituhu’l-haremeyn, Millet Ktp., f. 7 (This copy seems to have numbered by a later 

hand) 

l52 The Fiituhu'l-haremeyn (f. 31b) and the Tuhfetu’l-haremeyn (Part II, p. 412) reads: Sabbaha-ke’llahii 

sabahe's-sa‘id - Ber-tii miibarek bud in ruz-i ‘id 

Bahti (f. 20b) reads: Sabbaha-ke’llahii sabahe’s-sa‘id - Ola miibarek sana bu yevm-i ‘id 

l53 Kadri, f. 21a: Dir goren ab-i revam ol ipemende der meyan - San ku§anmi§ sim kemer giymi§ ye§il- 

kemha kaba 
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Nabi’s narrative reads: 

‘the river of ‘Asi which is the silver belt round the middle of the black clothes of 
Hama” 54 

Kadri’s reads: 

Look up and down of that ambergris-coloured line! They say that paradise is either 
above or below Damascus’ 155 

Nabi’s reads: 

‘Those who say that paradise was either below or above Damascus have said that 
beyond any doubt it is above.’ 156 

The above-cited similar verses between Nabi’s narrative and previous texts may indicate 
the similarity of their sources although it might be in some cases a different version of 
the same sources. 

Now it is necessary to ascertain what was the place of Nabi’s narrative in the context of 
the succeeding pilgrimage texts. It should be noted immediately that Nabi’s pilgrimage 
narrative was used as a model by several authors of succeeding centuries in their 
pilgrimage texts. Of these, the first work to be mentioned is the Tuhfetu’l-haremeyni’l- 
Farisi , which is a brief Persian paraphrase of Nabi’s description of the sacred sites in the 
Hijaz. The only known copy of the work is available in a manuscript including other 
works by Nabi in the Siileymaniye library (Erzincan, no: 135). Folios 200b-207b of the 
manuscript are occupied by this work, which seems complete, containing introductory 
and concluding remarks. The existing copy of the work was made in 1176/1762 by 
Muhammed Sadik. The writer sometimes translates, sometimes paraphrases, sometimes 

154 Tuhfetii l-haremeyn , Part II, p. 300.: l nitak-i simin-i miyan-i scvad-i Hama olan nehr-i Asi 
l55 Kadri, f. 23a: 'Zir u balasma bak ol hatt-i ‘anber-famun - Cennet iistiinde ya altinda dimi§ler ^arn’iin’ 
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summarizes and sometimes adds different verses and remarks. The text could not 
therefore be deemed a proper translation of the relevant parts of Nabi’s description. 
Several couplets are placed in different contexts. The order sometimes differs from 
Nabi s. The introduction and conclusion of the Persian work are totally different from 
Nabi s Tuhfetii l-haremeyn. However towards the end of his introductory remarks the 
writer summarizes his journey, which can be reconciled with that of Nabi. According to 
the summary in the Persian account the author rested in his homeland, traversed a desert 
full of robbers and went along the dangerous coast of the deep sea. Consequently, with 
the help of God he succeeded in visiting the Ka‘be and the tomb of the Prophet 
Muhammed. 157 After introductory remarks and couplets the author starts his main 
narration with a description of his observations and of the sacred sites in Mecca and in 
Medina. 


It is highly probable that the identical verses and similar description led the cataloguer 
to ascribe the work to Nabi, and to name it the Tuhfetii’l-haremeyni’l-Farisi. The 
adapter of the work intentionally eliminates Nabi’s name and puts Raff instead several 
times as is shown in the following verse and prose examples, which also exemplify the 
relationship between the two texts: 


The Tuhfetii ’l-haremeyni ’l-Farisi reads: 


‘Siyah-ruy vii giineh-kar RafP-i bi-dil 


Kiined iimid-i ‘ata ya Muhammed-i ‘Arabi 


158 


The Tuhfetii ’l-haremeyn reads: 

‘Siyah-ruy vii giineh-kar Nabi-i bed-kar 


'-‘"Tuhfetii l-haremeyn. Part II, p. 321: ‘Ref idiib §ubheyi iistinde ‘lyandur didiler - Cennet altmda ya 

iistinde diyenler §am’un’ 

15 Tuhfetii'l-haremeyni 'l-Farisi , f. 201a 
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Ider iimid-i ‘ata yaMuhammed-i ‘Arabi ’ 159 


The Tuhfetu ’l-haremevm '’l-Farisi reads: 


’Ba’z zeban-i hod-ra mahi-i 


cuybar-i salavat ve ba‘z tuti-i natika-i hod-ra garka-i 


§ekeristan-i tahiyyat sahte nahl-bend-i hadika-i eser-i Rail 4 ez-zerre-i kemter in siinbiil-i 


nev-demide-i ihlas-ra dest-aviz-i ser-i kuy-i HayruT-be^er mi-kerd’. 


9 160 


The Tuhfetu 'l-haremeyn reads: 


'Kimi zebamn mahi-i cuybar-i salavat ve kimi tuti-i natikasm garka-i §ekeristan-i 
tahiyyat itmegin nahl-bend-i hadika-i eser ya‘ni Nabi-i kemter dahi bu siinbiil-i nev- 
demide-i zemin-i ihlasi dest-aviz-i ser-i kuy-i hazret-i Hayru’l-be§er eylemi^diir .’ 161 

Unfortunately, the major eighteenth and the nineteenth-century biographical dictionaries 
including Safayi, Salim, $efkat do not help us identifying a poet called Rafi \ 162 


The eighteenth-century author Mehmed Edib’s Nehcetii’l-menazil, which is reported as 
a popular pilgrimage narration, has a number of verses identical with those in Nabi’s 
Tuhfetu 'l-haremeyn. There is therefore the possibility of a common source which both 
Nabi and Mehmed Edib used in their descriptions. However, the fact that these verses 
were not quoted by other pilgrim authors such as Hibri and Kadri, who both produced 
their texts before Nabi in more or less the same manner as Mehmed Edib supports the 
assumption that Mehmed Edib made direct use of Nabi’s text. Several verses are 
identical in the pilgrimage narratives by both Nabi and Mehmed Edib, who might have 
quoted from Nabi’s narrative . 163 


158 Tuhfetu 'l-haremeyni ’l-Farisi. f. 203b 
150 Tuhfetii 'l-haremeyn. Part II, p. 443 
Tuhfetu ’l-haremeyni l-Farisi, f. 203b 
101 Tuhfetii l-haremeyn. Part II, p. 441 
u : Levend. Tiirk edebiyati tarihi, pp. 305-352 

u 'The follow ing verses are included by both Nabi and Mehmed Edib in a similar context: 

Gor Hama §ehrin dolanmi§ gu§e gu§e ablar 
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Besides these identical verses, Mehmed Edib quotes a poem by Nabi, which is implied 
by Nabi to have been composed in Medina . 164 Only one couplet, which begins with 
‘ku§ade\ is missing in Edib’s text. This couplet is also lost in the copy of Tuhfetii’l- 
haremeyn in British Museum . 165 The opening couplets of the poem are as follows: ‘O 
beloved of God, O Arab Muhammed! The intercessor on Doomsday, O Arab 
Muhammed !’ 166 On the other hand, it is obvious that Mehmed Edib, who gives more 
detailed and factual information from other sources, including the Tarih-i Dimi$k , ]67 
does not base his entire description on Nabi’s. 

The eighteenth-century Anonymous pilgrimage narration testifies strongly to the 
celebrity of Nabi’s narrative . 168 The Anonymous author quotes verses from Nabi on 
several occasions such as on arriving at Medina, on leaving the mausoleum of the 
Prophet, on describing ‘Arafat and on leaving the Ka‘be. The first couplets of these 
poems are the following: ‘O leader of the descendants of Adam, greetings to you! O 


Nehr-i ‘Asi’ye muti‘ olmi§ doner dulablar’ 

Tuhfetii ’l-haremeyn, Part II, p. 301; Nehcetii ’l-menazil, p. 108 

'Mazhar-i merhamet-i hazret-i Mevla olduk 
Ravza-i hazret-i Yahya’ya cebin-sa olduk’ 

Tuhfetii ’l-haremeyn, Part II, p. 316; Nehcetii 'l-menazil, p. 57 

‘Ziilf-i ham-der-hamunda buldi karar 
§am’dan 9 ikmak istemez dil-i zar’ 

Tuhfetii ’l-haremeyn, Part II, p. 320; Nehcetii ’l-menazil p. 65 

‘Ya hayra men diifmet fi’l-ka‘i a‘zamiih 
Ve tabe men tibehunne el-ka‘u ve’l-ekem 

Ruhi’l-fida’ el-kabra ente sakiniih 
Fihi el-‘ifafu ve fihi el-cudu ve’l-kerem 

Tuhfetii ’l-haremeyn, Part II, p. 451; Nehcetii ’l-menazil, p. 117 

Firak-i Ka‘be’den sen sanma 9 e§m-i hun-fe§an aglar 
Ser-i ku-yi hakikatdiir bu tenler i 9 re can aglar 

Degiil giryan olan ancak beni Adem veda‘indan 
Feleklerde melek inler zemin u asman aglar 

Tuhfetii ’l-haremeyn, Part II, p. 433-4; Nehcetii ’l-menazil, p. 225 

1M Tuhfetii ’l-haremeyn. Part II, p. 441 

l65 Nabi, Tuhfetii ’l-haremeyn, British Museum, add 7853, f. 65a 

100 Tuhfetii ’l-haremeyn, p. 95. Nehcetii'l-menazil, p. 114: ‘Eya habib-i Huda ya Muhammed-i ‘Arabi - 
$efi‘-i ruz-i ceza ya Muhammed-i ‘Arabi’ 
lb7 Mehmed Edib, p. 55 
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reason for the creation of the world, greetings to you!’ 169 ‘Make the forehead of your 

enthusiasm the foot of the road of salvation; Make your eyelash the sweeper of the dust 
o f Arafat 5170 


The biographer Bursali Mehmed Tahir states that Nabi wrote a poem to be hung in the 


mausoleum of the Prophet in Medina, and cites that poem in his biographical 


dictionary. 171 The opening couplet of this famous poem, which is given in the Tuhfetu 7- 


haremeyn, is the following: ‘Take care not to behave improperly, this is the home of the 


beloved of God! This is the place God holds high in esteem, the position of the 


Chosen 


5 172 


However, Nabi does not mention hanging this poem at the tomb. The poem which he 
stated in his narrative to have been composed to be hung in the tomb of the Prophet is a 
different one. 173 However, the gazel rhyming in ‘bu (this) seems to have been more 
popular. There is even a story regarding this poem, probably made up by an imaginative 
reader of Nabi’s text. 174 In addition, the nineteenth-century Persian author Muhammed 
Ma‘sum in his pilgrimage narrative also called the Tuhfetu ’l-haremeyn, cites a Turkish 
poem which must have been composed as a parallel to Nabi’s gazel rhymed ‘ bu'. The 


l68 Anonymous, Janib-i Misrdan Makka Mukarrama (Route book for pilgrims) about 1760, The John 
Rylands Library, Turkish mss., no: 88; see Chapter II, pp. 69-71. 

Ic>t) Tuhfetu ’ l-haremeyn , Part II, p. 450; Anonymous (the folios of the text are not numbered): 

‘Es-selam ey server-i evlad-i adem es-selam - Es-selam ey badi-i icad-i ‘alem es-selam’ 

' 10 Tuhfetu ’ l-haremeyn , Part II, p. 389; Anonymous (not numbered): ‘Pi$ani-i §evkun kadem-i rah-i necat 
it - Mujganum 9 arub-i gubar-i ‘Arafat it’ 

]1 'OM 2, p. 449 

ll2 Tuhfetii ’l-haremeyn, Part II, p. 443: ‘Sakin terk-i edebden kuy-i mahbub-i Huda’dir bu - Nazargah-i 
Ilahi'diir makam-i Mustafa’dur bu’ 

1 'Tuhfetu ’l-haremeyn. Part II, p. 458 

1 J Karahan, Nabi, p. 10-11; Halil Aktiiccar, Nabi, hayati, sanati ve eserleri (Istanbul: Gok§in, 1984). pp. 


13-14. 
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first couplet of the parallel is the following: 175 ‘This is the position of ‘Ali, the lion, the 
reverend, the pleasant; This is the visiting place of the souls of all saints’ 176 

3. Conclusion 

Nabi successfully inserted much of his life experience and personal thoughts and 
wisdom into his verse and prose works, particularly the Divan , the Hayriyye, the 
Tarihge-i Kamenice and the Surname. The Tuhfetu ’l-haremeyn is a product of his 
lengthy and significant pilgrimage journey of over one year in 1089-1090/1678-1679. In 
order to pursue his long-standing desire of performing the hajj, Nabi set out from 
Istanbul, several months earlier than the official caravan, passing through Uskiidar, 
Konya, Urfa, Damascus, Jerusalem and Egypt, where he joined the official pilgrimage 
caravan. Like Evliya £elebi, he made a privileged journey in a small private caravan, 
enjoying official support. 

His principal aim in his narrative appears to be to give an eloquent description of the 
mosques, shrines and other sacred sites he saw in the course of his journey. He manages 
to insert his shrewd and comparative observations into his static and factual 
descriptions. Besides portraying such religious sites, Nabi occasionally incorporates 
incidental information of sociological, historical, geographical, and autobiographical 
characteristics. Descriptions of his meeting with his brothers, sisters and fellow 
countrymen in Urfa, of a Damascene coffee-house, of an official and public celebration 
of a conquest in Damascus, and of the progression of Egyptian pilgrimage caravan 
constitute the most vivid and interesting depictions of the narrative. 


l7? Na ! ibu’s-Sadr-i §irazi, Tuhfetu'l-haremeyn: sefername-i Na’ibu’s-Sadr-i Sirazi der-ziyaret-i Mekke ve 

seyehat-i Iran u Hind 1 (Iran 1362/1943), pp. 50-1 

'^’Na’ibu’s-Sadr-i $irazi, p. 50: Makam-i Haydar-i hazret-i ‘Aliyy-i Murteza’dir bu - Ziyaretgah-i ervah-i 

'umum-i evliyadir bu 
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Nabi employed a high-flown prose style and language which is overwhelmingly 
dominated by Persian vocabulary and rhetorical elaboration. He embellished and 
enlivened his descriptions through verse quotations from major Persian and Ottoman 
poets, including Mevlana Celaleddin-i Rumi, Cami, Fuzuli, Baki, §eyhiilislam Yahya 
and Na‘ili. Particularly Persian verses by Cami and/or by other poets including 
particularly Muhyi, occupies a significant place in Nabi’s narrative. However, his 
excessive quotation of Cami’s verses does not prove that Nabi modelled or based his 
account upon the former’s work, for the latter portrays his own personal experience in 
his own original metaphorical style. 

Whilst quoting such verses, Nabi put his own original poems in his narrative for he as a 
master poet aimed to produce a masterpiece which would be regarded and used as an 
ornament by men of letters, and indeed he achieved his aim. Nabi had no precedent or 
successor in composing an account of the pilgrimage experience among the most well- 
known Ottoman court poets. His verses in his narrative have been loved and quoted 
widely by succeeding Ottoman authors, including particularly Mehmed Edib and 
Anonymous. Not only his verses but also his whole account must have been popular 
among Ottoman readers, particularly among those of literary interest. While other 
Ottoman pilgrimage narratives survive in only a very small number of copies, his work 
exists in a considerable number of manuscript copies, which are found in almost all 
relevant libraries in Turkey and across Europe, and was printed in 1848. 
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Chapter IV 

NABI’S TUHFETU’L-HAREMEYN: SUMMARY TRANSLATION 

Introduction 

Studying Nabi’s Tuhfetii’l-haremeyn in various respects is one of the principal goals of 
this thesis. To this end, his text is examined from different perspectives in the previous 
chapter, and a reliable critical edition of the original text is presented in the second part 
of the thesis. However, the original edited text itself would mean very little to those 
readers, who do not have a very good command of Ottoman in§a. That the narrative is 
composed in an elaborately metaphorical style laden heavily with Persian and Arabic 
elements may deter a non-specialist, even sometimes a specialist, from making use of it, 
or cause him to misunderstand certain passages. The summary translation of the text 
offered here is an attempt to convey the format and content, the atmosphere and 
sincerity of Nabi’s text. There will always be room for debate as to how such a 
summary should be attempted, if at all. In essence, this chapter is meant as a guide for 
intending readers of the Ottoman text and as a coherent abridgement in English for 
others. Otherwise, Nabi’s text would remain largely unappreciated. 

The present chapter therefore summarizes Nabi’s account by eliminating most of the 
metaphors, similes and rhetorical embellishments in the text, which often overshadow 
the factual content of certain passages. While preserving the flow of Nabi’s recounting, 
the third person passive verbs have been changed into the first person active form where 
it is clear that Nabi is writing about what he himself did. In order to exemplify our 
transformation of Nabi’s metaphorical, prolix and passive style of narration into a 
simple, short and active account, it is worth giving a full translation of a passage by way 


of example: 
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‘One morning early, when the caravan of the radiant stars of the old inn removed the 
luggage (or ray) of lodging from the leaden ceiling of the heaven, and when the mouths 
of ardent riders communicated the [following] notion into the ear of reason: “A foot 
which stepped on the road of God’s house, it is appropriate that the place of that foot 
should be the home of my eye” 1 , having dwelled in the guest-house of saddle, the wing 
of haste was set in motion towards the station called Kartal from the emerald-faced 
district of Uskiidar, while reciting prayers to God for blessing’. 

Our summary of this remark is this: ‘One morning early, our caravan set out from 
Uskiidar for Kartal as we recited prayers to God.’ 

1. Salutations to God and the Prophet and the reason for the composition 2 

May many thanks be to God, Who has established firmly the Ka‘be in Mecca in order to 
reinforce the faith of believers, and to lead sinners into the right path as stated in the 
following Qur’amc verse: ‘Verily, the first house (of worship) appointed for mankind 
was that at Bakkah (Makkah), full of blessing, and a guidance for Al-‘Alamin (the 

mankind and jinns)’. 3 

The Ka‘be is the direction for worshippers, and a place of prostration and worshipping 
to God. It is the house of God, which is called the UmmuT-kura. May many 
compliments be to God, Who invites Muslims who are able to make their way to Mecca 
to perform the hajj as announced by the Qur’anic verse: whosoever enters it, he attains 


'Nabi, Tuhfetii 'l-haremeyn , Part II, 276-7: ‘Bir sepide-dem kafile-i ?u‘le-bar-i ahteran-i kohne-ribat 
usrtibi(yyu’s-)sakf-i asmandan ref -i raht-i ikamet itdiikde dehan-i riikkab-i §evk-intisab 

Beyt 

Bir kadem kim ola cunban-i reh-i beyt-i Huda 
Cayi ol payiin olursa hane-i 9 e§mum seza 

me’alrn avihte-i gu§-i hu§ itmegin muteyemminen bi-zikri’llahi te‘ala feza-yi zumiirrud-sima-yi 
Uskudar’dan, muqim-i rniisafir-hane-i zin olup, Kartal nam menzile tahrik-i bal-i isti‘cal olundi.’ 

2 The text is divided into sections as in Nabi’s original. 

2 The Qur’an, 3/96; the above translation is quoted from M.T. AL-Hilali and M.M. Khan, The noble 
Qur'an (Riyadh 1995), p. 136. 
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security’. 4 May prayers and greetings be upon the Prophet Muhammed who said that 


‘There is a garden of paradise between my tomb and my pulpit’. Those who visit the 


Prophet’s grave would secure his intercession and be saved from hellfire since he 


declared that ‘It is incumbent on me to intercede (with God) for one who visited my 


grave’. It is also essential to pray to God for Sultan Mehmed, 5 who provided pilgrims 


with a secure route to the Hijaz. 


‘The commander of the army of imagination’ narrates that when it was 1089 years since 
the Prophet Muhammed had fled to Medina in order to guide people, having obtained 
permission from Miisahib Mustafa Pa§a, the kind vezir and broom of the Sultan, 6 I 
resorted to the help of the Sultan through a kaside praising him with a description of the 
two sacred places. The latter provided me with a reference letter addressed to 
‘Abdurrahman Pa§a, governor of Egypt. 7 

When I was preparing what was necessary for the journey, I decided to record the events 
I would experience during the journey. The description of the journey is of interest to 
everyone. It should be eloquent in manner, which would give pleasure to those who had 
already been there, and would increase the aspiration of those who had not been there 
yet. I hope the readers will pray for me. Therefore, I started to detail the whole journey 
from its beginning to the end, and called the work the Tuhfetu’l-haremeyn (Gift of/from 
the two sacred places). My real aim for doing this is that God would forgive my sins, 
and put me in paradise because of the pretext of the service that I performed by 

portraying the sacred places. 

4 The Qur’an, 3/97; AL-Hilali, p. 136. 

5 Mehmed IV (1058-99/1648-87) 

6 Musahib Mustafa Pa§a (d. 1687) was a vezir, whom Nabi served as secretary and kethiida (steward) (All 
Fuat Bilkan, ‘Nabi'nin sanat 9 evresi ve sanatfi dostlari, Yedi Iklim 65 (Agustos 1995), p. 68). 

7 Abdurrahman Pa§a (d. 1691) was a statesman and poet who adopted ‘Abdi as his pseudonym (Ali Fuat 
Bilkan, ‘Nabi’nin sanat ^evresi., p. 68). According to the biographer Salim, the Sultan states m the letter 
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2. From Uskudar to Aleppo 

Early one morning, our caravan set out from Uskudar for Kartal as we recited prayers 
to God. Having rested in Gebze, on the second day we crossed the spit (gulf) of Izmit to 
Hersek by boat. On the fourth day, having reached the city of Iznik, we visited the 
shrine of E§ref-zade. Upon arriving next at Eski§ehir, we bathed in the hot springs 
favoured by travellers to cleanse themselves of the dust of the road. 9 The following day 
the caravan proceeded on its way to the town of Seyyidgazi and visited the tomb of 
Seyyid Gazi within the Seyyid Gazi tekke (dervish convent), an edifice constructed on a 
hilltop with brilliant marble and polished wood. 10 

In Ak§ehir we visited the tombs of §eyh Mahmud Hayrani 11 and Seyyid Ni‘metullah 
Nah^evani. " We also amused ourselves by visiting the shrine of Hoca Nasreddin, whose 
celebrated wit and wisdom reduce the world to helpless laugher. The caravan then 
reached a palace in a pleasant valley situated in the midst of paradise-like mountain, 
where Murad IV and $eyhulislam Yahya Efendi had rested on the way to the conquest 
of Baghdad. 13 Murad IV, much taken by the place, had composed a poem describing the 
pleasant resting place with its fresh and delightful environment, and inscribed it on its 


‘It is my imperial demand that he [Nabi] is helped to make a comfortable pilgrimage’ ( Tezkire-i Salim, 
Istanbul: Ikdam Matbaasi, 1315/1897, p. 629). 

x E§refzade (d. 874/1469-70?), poet and §eyh of the Kadiri dervi§ order (‘E§refoglu Rumi’, DIA II, 480- 
82). 

°In the province of Eski§ehir, there are four hot springs: Alpanos in the city centre of Eski§ehir, Yarikci in 
Mihallu^ik, Ilicakby in Seyitgazi and La 9 in madensuyu in Saricakaya (see Yurt Ansiklopedisi IV, p. 

2823). 

l0 Suraiya Faroqhi, ‘Seyyid Gazi revisited: the foundation as seen through sixteenth and seventeenth 
century documents, Turcica XIII (1981), pp. 90-1: ‘Just as impressive are the Ottoman sections of the 
building, which include a kitchen, a bakehouse, meeting-rooms, and living-quarters, which have been 
described in detail by Menzel and Wulzinger.’ 

' 'Mahmud Hayrani (d. 1268)’s tomb was built in the year when he died, and restored by Seydi Muhiddm 
in 1409 in the period of Karamanoglu Mehmed II {Yurt Ansiklopedisi VII, p. 5246). 
l2 Seyyid Ni‘metullah Nah^evani (d. 902/1496 according to the date on his grave in Ak^ehir). 
u As indicated in the poem of Murad IV (1623-40) quoted by Nabi in his narrative, Murad IV, following 
the Iran campaign in 1635, set out from Istanbul on 8 May 1638 together with the $eyhiilislam 
Zekeriyazade Yahya (1552-1644) for the conquest of Bagdad, and passed through Eskisehir, Eregli, 
Payas, Iskenderun, Aleppo, Antep, Birecik, Urfa. It is also reported that during the outward journey he 
stopped in the palace situated at a mesire (parkland) called Ba§-tekke in Ak§ehir. See Chapter III, p. 115. 
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wall. In response, §eyhulislam Yahya had composed a gazel of five couplets as a nazire 

(reply in parallel) to the Sultan’s poem. 14 While watching that place, I said prayers for 
their spirits. 


After passing through Ilgm and Ladik, our caravan reached the city of Konya, which 


had been a capital city of the Greeks, and in which Plato had been bom. The earth of 


Konya is mingled with the blood and tears of saints. Most importantly, the city contains 


the shrine of the celebrated saint and mystical poet Mevlana Celaleddin-i Rumi, author 


of the Mesnevi . l5 Visiting his tomb in wonder and reverence, I was temporarily struck 


dumb by 


spiritual awe. Under the lofty dome of the mausoleum are situated 


Mevlana’s magnificent resting place and that of his father Baha’iiddin. 16 Under other 


domes linked to the central one are located the tombs of his son Sultan Veled, of his 


followers Salahaddin, the gold-beater, 17 £elebi Hiisameddin, 18 and other children of 


Mevlana. Tombs of other saints encircle these like stars. We next visited the tomb of 


Sadreddin of Konya, 19 a simple construction in accordance with his maxim that ‘it is 


better to be like a lord in life, but humble in death’. There was a library containing 


several special cupboards holding works on the sacred mysteries of divinity, which he 


had written while teaching at his medrese. In another cupboard of the library [was a 


chest containing] thirty four volumes of the Futuhat-i Mekkiye by Muhyiddin-i ‘Arabi. 


20 


14 Nabi includes both these well-known poems in the Tuhfetii 'l-haremeyn. For a translation of these poems 
see HOP III, p. 275. 

l 5 Mevlana Celaleddin-i Rumi (1207-1273). Nabi here incorporates a poem of thirteen couplets composed 
by him as a result of his visit to Mevlana’s tomb, and the poem is also included in Nabi, ed. All Fuat 
Bilkan, Nabi Divam (Istanbul: MEB, 1997), pp. 36-38. 

R ’Muhammed bin Huseyn el-Katibi el-Bekri, popularly known as Baha’iiddin (d. February 628/1231). 
l7 Salahaddin-i Zerkub (d. 662/1263-64). 

'^Hiisameddin Hasan (d. 683/1284-85). 

'^Sadreddin Konevi (d. 673/1274) was a celebrated sufi writer and a desciple of Ibn al-Arabi (see W.C. 
Chittick, ‘Sadr al-Din al-Konawi’, El 2 VIII, pp. 753-5). 

20 Muhyiddin ibn el-’Arabi (d. 638/1240), a celebrated mystic scholar and poet bom at Murcia. Setting out 
from his native land, he performed the hajj, and spent remaining of his life in several cities such as 
Konya, Malatya and Damascus, where he died. (A. Ate§, ‘Ibn al-‘Arabi’, El 2 3, p. 708). 
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Also kept in this library is the hirka (mantle) of ‘Abdiilkadir-i Geylani, 2 ' which had 
been handed down through the §eyh of the Kadiri order. In accordance with §eyh 
‘Abdiilkadir’s saying ‘It is marked by the moth of the court of Eternity that after some 
years, the light of the torch of our secrets will illuminate once more the society of 
Andalusia’, the hirka had come into the possession of the Andalusian scholar 
Muhyiddin-i Arabi, after whose death it had passed to §eyh Sadreddin. 22 Thanks to God, 
I paid a visit to this hirka and above-mentioned works in the library. 

Having visited the grave of $eyh $ehabeddin 23 in the town of Eregli, the caravan 
continued on to Adana, where we stayed for one day. Adana city is situated on the river 
called Kizihrmak, and contains a splendid mosque. We crossed the Misis bridge, well- 
known as the place where, according to legend, the archangel Gabriel threw into the 
river with his wing the pages of the sacred scriptures which were being looked for there 
by the Prophet Daniel there with the hope of finding the secret of immortality. Having 
remained one day at the town of Payas suffering from shortness of breath due to the 
extreme heat of that place, we proceeded to Bakras and thence to Antakya. Antakya is 
an unusual city, only one quarter of it inhabited, and the rest unoccupied, and with a 
huge fortress on top of a high hill. Having visited the shrine of Habib-i Neccar 24 in the 
middle of the city, we departed, and on the third day reached Aleppo. 


21 Abdiilkadir-i Geylani (d. 470/1078) the founder of the Kadiri order. 

22 It is related that Sadreddin possessed many of Ibn al-Arabi’s books, which were preserved in the library 
he established in Konya (A. Ate§, ‘Ibn al-‘Arabi’, El 2 3, p. 708; see also Chittick, W.C. ‘Sadr al-Din’ El 2 
VIII, p. 753). Ibn a!-Arabi is reported to have come to Konya in 1215 (Yurt Ansiklopedisi VII, p. 5217). 
2 '$ihabeddin Siihreverdi el-Maktiil was the founder of the doctrine of the i§rakiyye (illumination), who 
was executed in 587/1191 in Aleppo, because of his ‘heretical ideas and political matters’ He was 
probably ‘the first to introduce allegorical tales into Persian poetry’. See Jan Rypka, History of Iranian 
literature (Dordrecht: D. Reidel Publishing Company, 1968), p. 220; ‘al-Suhrawardi’, El 1 VIII, p. 782 
:4 Habib-i Neccar is belived to have lived in Antakya where he was killed by infidels. 
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3. Arrival at Aleppo 

Aleppo is a flourishing city full of wonders having spectacular buildings, palaces, halls 
with spacious vaults, well-established rooms, restful gardens, numerous mosques and 
dervish convents. In particular, it contains on the southern side of the great mosque, the 
burial place of the Prophet Zekeriyya (Zacharias), 25 which is visited by people in 
amazement. In the middle of the city is the fortress, built upon a raised mound and 
surrounded by a deep moat full of water. There is also the wonderful dervish convent of 
$eyh Ebubekr, with its beautiful cypress trees and courtyard ponds brimful of water. For 
ten days we rested, sometimes in the city, sometimes in pleasant areas round about. 

4. Journey to my homeland 

Overcome by the desire to see my homeland, I seized the opportunity to visit Urfa 
(Ruha). Halfway there, we crossed the Euphrates by boat, near the castle of BeyrutuT- 
Firat, and two days later reached Urfa. Thirteen pages of the years of my life had turned 
since I had left Urfa for the capital city, Istanbul, and I had been successful and had 
gradually achieved there what I had hoped for. Yet, like Joseph in Egypt, whenever I 
thought of home I used to shed tears of longing, remembering the maxim ‘The love for 

homeland is due to belief. 

On finally reaching Urfa, I was overcome with joy and emotion. When I entered the 
house in which I had been bom, it was as if the whole building was welcoming me with 
excitement. My two sisters and two brothers at the door of the house, who had been 
yearning to see me, could hardly believe their eyes, and embraced me with tears of 
happiness. We then spent a whole day joyfully talking over all that had happened while 
I had been absent. Wherever I went, I met contemporaries and friends from schooldays, 

25 Zachariah, the father of the John the baptist. 
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some bearded, some gray-haired, and talked over old happy times. I also had 

conversations with the young who had been little children and babies at the time of my 

departure from the city. Truly, I was overwhelmed with hospitality and was fully 
occupied visiting friends and favorite local shrines. 

I visited in particular the cave where the Prophet Abraham had been bom, on account of 
which Ur fa is famous. Although it is impossible for water to ooze into the cave, which 
is formed out of a single piece of marble [?], the fact that it is filled with pure water is 
taken as a miracle attributed to Abraham. His birthplace is situated on the west side of 
the cave. To the east is another cave in which Abraham’s mother is said to have placed 
his cradle to keep him safe from the cruel agents of Nimrod. 26 God protected Abraham 
by means of a spider’s web across the mouth of the cave. I also visited the place where 
Abraham searched for God through stars, and upon their disappearance he devoted his 
prayers to One who created the whole universe. 

There is also an enormous pool located on the site of a fountain said to have come into 
existence upon the touch of the knees of the Prophet Abraham once he was cast into the 
fire by Nimrod. This pond has very pure and clean water, and is full of fish, which seem 
black in the water, 27 and which can clearly be seen gathering by the feet of visitors from 
whom they seek food. On the western side of the pond and in the shadow of the castle is 
a tekke (dervish-convent) with many balconies and high domes. Around the pond stand 
shady trees remaining from the rose-garden of Abraham. As it flows outward from the 
castle, this divinely-created source supplies water to gardens, mosques, tekke s, houses, 
mills, baths, and coffee-houses, and to numerous gardens outside the city. On the 

2b Nimrod: ‘the impious king of the Chaldeans and type of proud rebels against God; he cast Abraham into 
the fire on his refusal to worship idols; he built the tower of Babel, and was killed by a gnat' (Rh). 

27 Nabi here must have alluded to a supersition that when the Prophet Abraham was thrown at the fire 
made by Nimrod, the place where he fell became a pool and the burnt wood turned into fishes, the backs 
of which remained black from their burning (Yurt Ansiklopedisi 10, p. 7439. 
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southern side of the pond, by the fort on top of the hill, is a catapult fashioned out of two 
rocks, like minarets, which look like two snakes of Dahhak 28 in the shape of the [Arabic] 
letter la [no], as if to refute the argument of Nimrod. 

I spent more than fifty days in Urfa, looking at ancient monuments and strolling around 
the city, before the desire to continue the pilgrimage journey again took hold of me. 


5. Leaving Urfa for Aleppo 


[Renewing my enthusiasm for the pilgrimage to Mecca as expressed in my poem], I left 
Urfa for Aleppo in the morning. Having re-crossed the Euphrates, the red coloured river, 
by boat, we were obliged to divert from the main route because of the fear of Arab 
highwaymen, and hastened to Antep, known as the bride of Arabia, where we rested for 
three days. We than stayed more than ten days in Aleppo again, before setting off for 
Damascus. On the way into Hama we were fascinated by the water-wheels in the Nehr-i 
‘ Asi (the rebellious river), which encircles the city. 


We proceeded on the journey toward Hims, and having crossed over a bridge halfway 


along the route, visited the grave of the prominent saint Bayezid-i BistamD The 


caravan then arrived at Hims, a ruined city containing the graves of numerous 


distinguished people. We saw the burial places of several companions of the Prophet 


Muhammed, including Halid bin Velid, Sa‘d bin Ebi Vakkas, ‘Amr bin Umeyye, Dihye 


bin Halifetii’l-Kelbi, ‘Ukkase and ‘Abdullah bin Mes‘ud, ‘AbduTlah bin ‘Omer 


‘Abdurrahman bin ‘Avf, Ebu Musa T-E§‘ari, Ka‘b uT-Ahbar; ‘Abdurrahman bin Halid 


bin Velid, ‘Abdullah bin Ca‘fer-i Tayyar, ‘Abdurrahman bin Ca‘fer-i Tayyar and Vah§i, 


:8 Dahhak: ‘name of a king of the Peshadian dynasty, proverbial for his cruelty’ (Sg). 

29 Ebu Yezid (Bayezid) Tayfiir b. ‘Isa b. Suru§an el-Bistami is one of the well-known Islamic mystics, 
who lived in Bistam of Kumis province, and died in d. 261-264/874-877-78. A dome was erected over 
his grave by Ilkhanid Hicaytu Muhammed Khudabanda in 713/1313 ( El 2 1, p. 162). 


153 



Summary translation of the Tuhfetii ’l-haremeyn 


who killed Hamza bin ‘Abdiilmuttalib. We also visited the grave of the saint 
Cemaleddin-i Kutb. 

To the right of the niche of the mosque on the slope leading to the castle is the copy of 
the Qur an made by the third caliph ‘Osman on pages of antelope leather, which he was 
reading when he was murdered. His blood spilled onto the page containing the verse 
(and every nation has its appointed term) when their term is reached, neither can they 
delay it nor can they advance it an hour (or a moment)’. 30 Mindful of the belief that the 
foreheads of Believers which touch ‘Osman’s copy stained with his blood will radiate 
on Judgment day, I touched my forehead to the page. 

6. Arrival in Damascus 

Having spent a night camped in the courtyard of the famous caravansary at Kuteyfe, we 
crossed the Kuteyfe Bogazi (Kuteyfe strait), and found ourselves faced with a vast green 
sea of tall trees. The abundance of these trees was such that it was impossible to see the 
remainder of the grove. Since the famed city of Damascus is hidden inside the grove it 
is impossible to see the buildings of the city before reaching its inner quarters. It is 
difficult to reach the city in less than five or six hours from Kuteyfe. We travelled on a 
green path under over-arching trees until the entrance to the inner streets of the city. On 
arrival in Damascus, a friend of mine resident there invited me to stay in his house. 
Leaving my possessions there in safety, I was able to go out and about in the city. 

7. Description of Damascus 

The inner streets of Damascus are wide, and its walls are elevated, the windows on its 
balconies are like the eyes of lovers, and the arches of its porches are in harmony and 
alignment with each other. Although the rough/ruined exteriors of its houses are covered 
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with earth-coated brick, their interiors are beautifully clean and gleaming, with their 


gilded and dark-blue windows which reflect the light on their ceilings, and with 


picturesque and colourful marble on their floors. Damascus contains seven rivers, which 


descend from the hill that is specifically mentioned in the Qur’an, 31 and which flow to 


all districts of the city, providing water for rich and poor alike. 32 There is a pond made 


from glass like marble. Its pleasant gardens are watered by the ponds that carry leaves 


and flowers falling from the trees. 


There is an arched, clean and bright street of shops, into which the heat of the sun can 
not enter owing to their proximity to each other. This market is comprehensive and 
well-stocked, with decorated and arched halls. Its shops are very clean, and its porticos 
are decorated. In the middle of the street of shops are fascinating hot baths, with shining 
marble floors, bubbling fountains in the hallways, and pleasant private rooms connected 
to the hot water springs. The baths are very spacious. 


8. Coffee-houses of Damascus 33 


Coffee-houses are like home for those who are away from their homes. The coffee¬ 
houses in Damascus have separate areas for winter and summer. 34 The winter rooms 
have colourful carpets, a fountain (feware ) and painted ceilings. The summer courtyards 
have §cidirvan fountains under shady trees. Waiters are constantly moving around 


The Qur’an, 16/61; Al-Hilali, pp. 497-8. 

M The Qur’an, 23/50: ‘And We made the son of Maryam (Mary) and his mother as a sign. And We gave 
them refuge on high ground, a place of rest, security and flowing streams' Al-Hilali, p. 634. 

,2 Evliya Qelebi gives more conrete information about the rivers in Damascus. Yet he says that Damascus 
has eight rivers, and he records their names (Evliya Qelebi, Evliya Qelebi Seyahatnamesi: Anadolu, 
Siiriye. Hicaz (1671-1672), 9, Istanbul: Devlet Matbaasi, 1935, p. 546-7) 

33 For a detailed study on coffee-houses in Mamluk and Ottoman lands see, Ralph S. Hattox, Coffee¬ 
houses and urban society in the Mamluk and Ottoman lands in the fifteenth and sixteenth centuries, (PhD 
thesis, Princeton University, University microfilm 1984). 

,J E\ liya Qelebi gives factual information about the coffe-houses in Damascus. He says that they were 
open for six months in summer period, in the winter period they were not open. When the §eyh Mansur, 
the blind, played his mizmar and ud in the tone ( makam ) of Hijaz, the lover were inspnred deeply (see 
Evliya Qelebi, 9, p. 544-45). 
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serving coffee. When musicians played on the ney, 35 the audience joined in, old and 
young Arabs beating out the rhythm, and Iraqis and Persians lamenting as if it was the 

w 

Nevruz. 36 The mournful beat of the def brought forth dervish-like cries; the mournful 
plucking of the tanbur inspired the opium-takers. The quavering of the kemange and the 
melodies of the kanun relieved the audience. 37 

While storytellers were telling heroic tales, opium addicts raised their twisted bodies 
with difficulty to listen; the collars of many were stained with juices from the drug. Two 
vagrants of unknown origin, Bedi and Kasim, spread terror in the coffee-house with 
their airs and challenges. Many troubled persons were taking opium. In another comer 
were heedless dervishes of the Kalendari type, with heavy halters round their waists, the 
dreadful notion of death in their heads, leather cloths round their shoulders, jade 
earrings in their ears, and ebony sticks laid across their knees. In accordance with their 
maxim ‘senseless farce and chaotic mingling’ they turned the place into a madhouse. 

Having been distracted into describing the coffee-houses, I have neglected my main 
aim, that of describing the mosques and shrines. Let us turn to the Umayyad mosque. 

9. The Umayyad mosque 38 

Since the universe was created, there has existed no building as high as the Umayyad 
Mosque, and nobody has ever been able to devise such drawings and decorations as are 
on its walls and ceiling. Its marble floors and walls hold are decorated with images of 
the angels. It is a very lofty building. It is commonly narrated that in the shadow of its 
southern wall are located the burial places of seventy prophets. On the right side of its 

35 A/'ev: reed flute 

36 Nevruz : ‘New-year’s day (22 March) according to the Persian calendar. 

37 Def drum; tanbur. ‘a large six stringed lute’; kemange : a small violin; kanun : dulcimer (Rh). 

38 The Umayyad mosque was established by the Umayyad Caliph Velid I (r.705-15), and probably 
completed by his brother Caliph Suleyman (r.715-17) (see Ross Bums, Monuments of Syria, London 

1992, p. 34). 


156 



Summary translation of the Tuhfetii 'l-haremeyn 


main niche placed on this wall is situated the niche of Ebu’l-‘Abbas, 39 above which are 
placed two decorated windows, which contain the name of God, indicating the place of 
Hizr, 40 whose spiritual presence is frequently detected here by pious people. 

In particular, the mosque contains the grave of the Prophet John, by which I said 
prayers. I also beheld the copy of the Qur’an made by the third caliph Osman, which is 
situated on the right side of the main niche. I prayed at the private prayer place of 
Mu‘aviye hidden in the cavity of the southern wall of the mosque. To the east side of 
the mosque I visited the white minaret called the minaret of Jesus because of the fact 
that this minaret will be the first place where the Prophet Jesus, the dweller in the fourth 
heaven, steps on when he descends from heaven. I visited the minaret and offered my 
supplication to the Prophet Jesus with the hope of receiving his help on Judgment day. 

I came to see a spectacular water jet called the Karpuzkaldiran (the water-melon-lifting) 
in the middle of the marbled pool of seven chambers which is seen from the eastern 
door or window of the mosque. 41 Having sat on the seat near the jet for a while, I visited 
the grave of Nureddin-i Zengi 42 , who upon the call of the Prophet Muhammed in a 
dream caught European smugglers who were trying to smuggle the body of the Prophet 

A ^ 

out by digging a passage under the ground of his mausoleum in Medina. I then visited 
the grave of Bilal of Abyssinia, and that of Ca‘fer-i Tayyar, the son of the Prophet’s 


■ q Ebu’l-‘Abbas el-Saffa (‘Abdullah b. Muhammmed b. ‘Ali b. ‘Abdullah b. el-Abbas), the first ‘Abbasid 
caliph. On 12 Rebi‘ II 132/28 November 749 he was declared as caliph in the great mosque. He died in 

Zilhicce 136/June 754 (El 2 1, p. 103). 

40 Hizir is ‘reputed to have found and drunk of the Water of Life, and therefore to be immortal; he 
performs miracles, but disappears if suspected; he is confused with Elias and with St. George, both of 
whom are called Hizr-i Ilyas.’ (Rh). 

4l Ibn Battuta when describing the eastern door of the Umayyad Mosque, says ‘In the center of the 
vestibule which we have been describing there is a large circular basin, made of marble, surmounted by 
an unroofed cupola, which is supported by marble columns, and in the center of the basin is a copper pipe 
which violently forces out water so that it raises into the air more than a man’s height’ (Ibn Battuta, tr. 
H.A.R. Gibb, The travels of Ibn Battuta 1, Cambridge: The Hakluyt Society, 1958, p. 131). 
j; Nureddin Ebu’l-Kasim Mahmud b. Imameddin Zengi (1118-1174) was ruler of Aleppo and Damascus 
(see Ef IX, pp. 358-361). 

4 'The story is also narrated by Evliya £elebi ( 9, pp. 621-3). 
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uncle and the brother of the fourth Caliph ‘Ali. I also visited the burial places of the 
wives of the Prophet and those of nearly two hundred companions of the Prophet. 

10. Salihiyye of Damascus 

At the foot of a high mountain to the north-west of Damascus the small town of 
Salihiyye is situated. 44 Between Damascus and Salihiyye is a picturesque landscape 
created by trees and rivers on a green land. Salihiyye is located a little bit higher than 
Damascus. On the western and eastern sides of Salihiyye are located two villages called 
Erze and Berze, between which, according to tradition, are found the graves of seventy 
prophets. On the mountain is situated also the abode of the forty and of the seven, which 
can be seen from a distance. We visited in particular the tomb of $eyh Muhyiddin ibn 
el-‘Arabi, 45 the author of the Futiihat-i Mekkiye and an exponent of the philosophy of 
vahdet-i viicud (the unity of being) and that of §eyh Fahreddin Ibrahim Iraki, 46 which 
are both located in the mosque built by Sultan Selim. 47 

11. The order to celebrate (31-36) 

While we tarried in Damascus with its captivating landscape, an edict was delivered 
from Istanbul ordering celebrations for the capture of the fortress of Qehrin by the grand 
vezir Mustafa Pa§a. 48 On this occasion, the market place of the city, ordinarily a 


44 


Kasiyun (see Evliya £elebi 


VIII, p. 898). 


45 


of Kasiyun mountain, was rebuilt by the Ottoman 


of Egypt 


Selim also ordered 
:d.). ‘Abdurrahman 


Menasik 


M. Adnan Bakhit, The Ottoman province of Damascus in the sixteenth century , Beirut 


Librairie du Liban, 1982, p. 115) 


4o 


Fakhr al-Din Ibrahim’, El 2 3, pp. 1269-70). 


W. Mongomery Watt 


47 


4S 


Selim 


Mustafa Pa$a conquered the Polish fortress of Qehnn fron 
(see Ismail Hakki Uzuncar§ih, Osmanh Tarihi III, Ankara 
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wonderful sight, became much more fascinating, every comer being filled with 

merriment, bazaars illuminated and shops adorned with the finest mgs and carpets. Guns 

were fired from the towers up into the sky, the vibrations causing great excitement to 

everyone. At night the shops and archways were all illuminated with lamps. Each night 

of celebration, members of twelve of the city’s craft guilds, carrying in their hands white 

candles as large as the staff of Moses, together with young soldiers also with candles in 

their hands and with rifles on their shoulders and swords at their waists - all paraded 
through the streets and bazaars and in front of the city officials. 49 

Just as in Istanbul at the start of an imperial campaign, each military group in Damascus 
first exhibited the sample-product of their profession through one of their 
representatives on a palanquin carried high on men’s shoulders. At the end came riders 
on horses, with in front of them, §atiran with gold cups and silver axes, mataraciyan 
with tall gold Bekta§i-like caps, §ehsuveran with their swords, and silahdaran and 
qokcidaran with their swords and daggers. 50 

Then came a second grouping led by another pa§a. First came the farmers, followed by 
millers, bakers, kebab makers, cooks, makers of sweet drinks, grocers, vinegar sellers, 
perfume sellers, sweet sellers, helva makers, barbers, confectioners, butchers, tailors, 
silk-workers, shoemakers, goldsmiths, blacksmiths, farriers, saddlers, and public bath 
attendants. 51 


TTK, 1951, p. 440); see also ‘Osmanzade Ta’ib Ahmed, ed. D. Robischon, Hadiqat iil-viizera, (Freiburg 
1969), pp. 109-110. 

49 For other descriptions of parades of craft guilds, see Metin And, Osmanh $enliklerinde Turk sanatlari 
(Ankara: KTBY. 1982), pp. 239-243 

50 §atir: ‘a running footman employed formerly by a certain high officials’; mataraci : ‘a man designated 
to carry a leather water-bottle from which traveller in a caraven receive water’; silahdar. ‘a sword- 
bearer’. silahdaran: ‘the regular Ottoman life-guards of Janissary period’; qokadar. ‘a lackey who walks 
by the side of his lord’s horse, and acts as a footman indoors’ (Rh). 

"'Ottoman terms for these craftsmen are the followings: bezrgeran, asyabiyan, habbazan, kebabiyan, 
aspezan, ?erbetiyan, bakkalan , ‘attaran, $eker-furu?an, helva 'iyan, ser-tera§an, kassaban, hayyatan, 

kazzazan, ketfgeran, zergeran, ahengeran, na ’Ibendan, sarraciyan, dellakan. 
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After three days and nights of celebrations, without respite for sleep, the spectators 
became weary and longed for rest. I resolved yet again to continue my journey, and 
leaving the beautiful city of Damascus with reluctance, departed for Cairo in Egypt. 

12. Departure from Damascus 

At the third station on the way we crossed the bridge of the Prophet Jacob. We observed 
that the stones of that district are full of holes caused by the tears of Jacob who, 
according to tradition, cried continuously until he found his missing son Joseph. We 
then saw the well, into which the Prophet Joseph had been put by his jealous brothers. 
After passing through various stations for seven days, we arrived at the town of Ramie 
[Ramla], where we left our baggage while we hastened on to visit Jerusalem. 

13. Toward Jerusalem 

Having rested several days in the guest house, built by Mamluk Sultan Ka’it Bay, 52 a 
very tall building with wonderfully decorated walls, we went straightway to visit the 
Aksa mosque. The sacred complex of the mosque covers a vast area 840 zira ‘ in length 
and 525 zira ‘ wide. 53 One third of the old city is taken up by this mosque; the other two 
thirds are occupied by mosques and houses. 

The Aksa mosque is located on the southern and eastern sides of the fortress. Its length 
stretches from south to north, its width from east to west. The western and northern 
sides of the mosque adjoin the inhabited parts of the city where there are many 
medrese s. To the eastern and southern sides are a valley and hills. More than ten 
windows of the mosque look out over the valley to the south. The mosque precinct has 

52 Ka’it Bay (Kayitbay) (872-901/1468-1496), Circassian sultan of Egypt and Syria. 

52 Julian Raby & Jeremy Johns (eds.) Bayt al-Maqdis: ‘Abd al-Malik’s Jerusalem, part one, (Oxford 
1991 y p. 37: ‘The length of the Mosque [i.e. the Haram] from the qible [i.e. south] to the north is seven 
hundred and sixty five cubits, and its width is four hundred and sixty five cubits...’ For the dimensions of 
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nine entrances, the most famed of which is the Babu’l-hitta, on the eastern comer of the 
north wall, which is praised in the Qur’anic verse: “and say, ‘(O Allah) forgive our 
sins’, ‘and enter the gate in prostration (or bowing with humility), and say: ‘Forgive us,’ 
and We shall forgive you your sins and shall increase (reward) for the good-doers.” 54 

All prophets had entered the mosque through this gate when they wished to visit the 
precinct. In particular, the Prophet Muhammed had passed through it guided by Gabriel 
on the night of his ascent to heaven, and tied his mount Burak to the ring reserved for 
the prophets to tie their mounts. The Isbat gate is close to that of Hitta. 

Within the sacred precinct, the mosque itself is situated near the southern wall, facing 
the Harem mosque. On the western side is situated the Magaribe mosque, and on its east 
side the delightful mosque of ‘Omer, restored by the caliph ‘Omer after his conquest of 
Jerusalem. 55 It has innumerable columns of cloud-coloured marble. To the right of the 
pulpit is situated a tall column, on which hang crystal lamps. Pious people believe that 
the Prophet Muhammed often prayed to God below this column and hence that prayers 

said here must be acceptable. 

At the eastern comer of the mosque of ‘Omer is a long corridor with about ten small 
archways, beneath which is located the Prophet Solomon’s prison for devils. It is filled 
with a thousand gigantic columns and horrifying pits which disappear into the ground 
and it is beyond the strength of mankind to destroy it. Next to this dungeon, to the east, 
is the small room where the saint Mary used to rest, hidden away down several steps 
below ground. On the southern wall of this room, in front of Mary’s prayer niche is a 



the Haram area as recorded by several authorities, see Guy Le Strange, Palestine under the Moslems: a 
description of Syria and the holy land from A.D. 650 to 1500 (London 1890), pp. 192-197 

?4 The Qur’an, 2/58; Al-Hilali, pp. 33 

55 The caliph ’Omer conquered Jerusalem in 637-638. 
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marble trough which was the cradle of the Prophet Jesus. In the porch to the eastern side 
of Mary’s room is the niche of the Prophets of Christ, lit by a lamp. 

In the middle of the eastern fort, which stretches from the eastern to the southern comer, 
are two entrances, the gate of mercy and the gate of repentance. In front of these gates is 
a deep and dreadful depression holding graves of Jews, which is still visible on the 
ground. On this terrifying depression between the gate of mercy and the cradle of Jesus, 
is a column three zira 1 high, which determines the location of the bridge of Sirat, across 
which people will pass to paradise or hell on the Day of Judgment. 

When the Prophet Solomon, having been commanded by God to complete the 
construction of the temple, entered the sanctuary at night through the Hitta gate, he saw 
that it was full of the light of God and fell on his knees, and crawled forward. At God’s 
command a part of the mass of rock therein left its place and rose up to meet him. Upon 
a gesture from the Prophet Solomon it stopped and remained where it was, and he 
constructed a dome over it. The ground of the precinct of the mosque is covered by God 

with meadow and shady trees. 

In the middle of the precinct/interior of the mosque is the special area of Blessed Rock 
presumably 300 zira ‘ wide and in length, which is placed on five or six zira. high 
ground. The bottom of it is surrounded by a small wall one zira' high. At the mosque’s 
western comer, where the measurement of people’s deeds will be done on Judgment 
Day, are a pulpit and prayer niche. On all four sides of this area, at eight places, are 
stairs consisting of more than twenty five steps. 56 Its base step is wider and more 
spacious than the others. Its steps/stairs are in the capacity of letting twenty peoples to 

ascend together. 

5b For a picture the twenty five stepped stairs, see Alistair Duncan, The noble sanctaary: portrait of a holy 
place in Arab Jerusalem (London: Longman, 1972), p. 19. 
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In the very middle of this area the dome of the Blessed Rock appears like the egg of a 
bird of fortune. The dome is surrounded by eight marble parts 57 reaching halfway up it, 
and from the middle to the turret of the golden dome is covered with wonderfully 
decorated tiles. This dome, which had been originally constructed by the Umayyad ruler 
Suleyman bin ‘ Abdiilmelik, 58 was decorated with tiles and marble by Sultan Suleyman. 59 
At the bottom of the huge dome is situated the Blessed Rock, approximately twenty 
zira‘ in length, and eighteen zira‘ in width, facing the kible (prayer direction). By the 
order of God it remains in the air like a bird without any attachment on six sides. At the 
right side of it is the foot-print of the Prophet Muhammed, which has remained there 
since his miraculous journey to heaven. 60 Ahmed I had it covered with a silver cage, 
which is perfumed constantly with rose water. 61 

The Blessed Rock also bears the marks of the finger-tips of Gabriel, who, by the order 
of God, rested on the rock in the middle of his journey while accompanying the Prophet 
Muhammed in his miraculous journey or ascent to heaven. On another side of the rock 
are more than ten foot-prints of the Prophet Idris. The bottom of the blessed rock is in 
the form of a cave, into which one descends from the south side by means of stairs with 

seven steps. 

Also visible on the rock is the mark of the Prophet’s tongue, made when he asked for 
intercession [for sinners] on the night of his journey. Visitors rub their mouths and 


57 See the picture of the dome in Duncan, p. 15. 

58 The Dome of the Rock was built by the Umayyad caliph ‘Abdiilmelik in 72/691-92. 

5) Duncan (p. 64) states that in 1545-6 Suleyman, the magnificent, ‘replaced the mosaics on the drum 
below the dome with lovely coloured tiles...These tiles have been repaired repeatedly since artisans from 

Kashan first placed them. ’ 

00 For the picture of the shrine of the relics of the prophet Muhammed beside the Blessed Rock, see 
Duncan, p. 43. 

6l Emel Esin, Mecca the blessed Madinah the radiant, Nowara 1963, p. 172: ‘An outline of the Prophet’s 
footprint was placed on a wall of the Ottoman palace, and Ahmed I (998-1026), the builder of famous 
Blue Mosque, wore the same image on his turban.’ 
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foreheads on that place. On either side of the stairs are the prayer niches of the prophets 
David and Solomon, where they often prayed to God. 

A candle is permanently lit at the spot where the Prophet Muhammed’s turban marked 
out a hollow on the rock when he acted as prayer leader to the gathering of all the 
prophets during the night of his miraculous journey. On a ledge at another comer of the 
rock sleeps a stone cat, remaining there since the time of the journey, when a cat fell 
asleep on the Prophet’s sleeve and he preferred to cut the material rather than to disturb 
the cat. The cat was turned into stone by God; its place remains there as a site of prayer. 

On yet another comer of the rock is the Prophet Abraham’s prayer niche, where he has 
been seen many times by pious people. 


Above the blessed rock is the Prophet David’s tree of iron leaves, and the shield of 


Hamza. Within the dome the spot which will be the door of paradise is marked by a 


piece of green marble known as the door of paradise, and the spot where a divine table 


will be set is determined by a table-like piece of marble. The spot where pious people 


saw ‘Ali bin Ebi Talib who was the reason for the revelation of the Qur’anic section 


‘hel eta\ and praised as a unique valiant and scholar, is known as the abode of ‘Ali, 


which is a place of visitation. 


On the dome of the blessed rock are wonderful decorations; the multi-coloured light and 
reflections from the windows make colourful patterns on the faces of visitors and on the 
walls as if God had made these specifically to beautify the wall. Visitors particularly 
wonder at the figures of two peacocks feeding from a bowl. 

The Blessed Rock occupies a special place in the destiny of the universe; it became a 
place of visitation for prophets, and above all it was the place on earth from which the 



b -See the Qur’an, 76/1. 
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Prophet Muhammed made his miraculous ascent. Here is where, on the Day of 
Judgment, those destined for paradise will be distinguished from those bound for hell, 
and where sinners will ask for intercession. Thanks be to God, I was able to visit it and 
to rub my forehead on it before my death. 


To one side of the Blessed Rock is a polished dome called the dome of ascent, a place 
visited by both men and angels. There is another niche called the Red Niche, where the 
Prophet Muhammed first started to perform daily ritual prayers having returned from his 
ascent bringing God’s command of five daily prayers. 


The dome of Silsile, resting upon the eight marble vaults, in the place known as the 
court of David, is to the east side of the Blessed Rock. Sultan Suleyman had the 
following Qur’anic verse inscribed on the dome, which is covered with painted and 


glazed tiles: c O Davud (David)! Verily! We have placed you as a successor on earth’. 


5 63 


Nearby is a marble indicating the abode of Hizr. 


Outside the fortress of Jerusalem, in front of the Hitta gate, is located the grave of Mary. 
We also visited the burial place of the Prophet David in a mosque outside the fortress on 
the west side. On the east side of the sacred territory is a high mountain called Tur-i 


Zita, on which are the final resting places of numerous prophets and martyrs including 


Prophet ‘Uzeyr, the footprint of the Prophet Jesus, the place of lamentation of the 


Prophet Moses, and the burial place of the saint Rabi‘atii’l-‘Adeviyye. Unfortunately 
due to our fear of Arab highwaymen we could not visit the shrines of the prophets 


Abraham, Moses, and those buried at the cemetery of Abraham, namely Isaac, Jacob 
and Joseph. 
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The desert on the way to Egypt 


Having stayed for three days in Jerusalem we set off again in the direction of Ramie and 
Gazze. We prayed for the martyrs of Askelon at a cemetery near Gazze. The fifth 
station from Gazze is the fort of el-Ari§, which is five stations (merhalej from 
Salihiyye 64 in Egypt. Since it was known that the desert ahead was without water and 
food, we put food and water for the next five days’ journey on camels. We arrived at the 
gulf of Suez travelling along the coast of the Mediterranean sea, which is five or six 
menzils in width and twenty in length. In the desert there were raised sand hills, 
constantly driven by wind and moving like waves on the sea. Progress through this 
sinking sea of sand was difficult. The legs of animals were lifted up to their stomachs, 
and their stomachs touched the ground. Riders seemed to be pedestrians, and the legs of 
those on foot were drowned in sand up to their knees. As it was impossible to pitch tents 
we used to long for the nights in order to avoid the heat of the sun, and for firm ground 
for the animals to walk on. Having travelled thus for five days we eventually arrived at 
the palm grove of Salihiyye in Egypt, and put up our tents under the tall shady palms. 


15. The region of Egypt 

At the end of the autumn, the weather was moderate, and the water of the Nile covered 
the whole Cario region. The area around four or five stations between Salihiyye and 
Cairo was covered by flood water, with only a raised road of approximately four or five 
zira s width left for travellers to pass along. The villages encompassed by the flood are 
situated one hadeng distance from each other, connected by a thin path. While this area 
of Egypt is regularly covered by water, as the flood water gradually recedes the land is 


o4 Salihiyye was established ‘as a frontier fortress’ by the Ayyubid Sultan el-Melik el-Salih Eyyub (r. 
1240-9)’ (Gibb, I bn Battuta, p. 71). 
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turned in slow stages into green grass, as if Hizr had passed through. Watching various 
birds flying over the Nile we proceeded joyfully to Cairo. 

16. Cairo, the mother of the world 

Cairo is so large a city that is extremely difficult to go all round it or to estimate how 
big it is. It has tall five-storied buildings, eyvan (balconies) with soaring pinnacles, high 
arches one after another, crowded minarets adorned by eight golden crescent moons, 
and innumerable domes. Its streets are very neat, wide, straight, as well-ordered as the 
carefully lined pages of a divan of poetry. Its shops and marketplaces are well-decorated 
and spacious. Its roads and bazaars lie in the shadow of buildings, and hence are 
protected from the heat of the sun. One house in a hundred is a nobleman’s palace, with 
windows shaded by decorated arches above . 65 As the walls of each house are covered 
with colourful ornamentation it seems always to be spring on both sides of the streets. 

The crush of inhabitants is such that even outlying districts described as uncrowded are 
actually densely populated. The city has so many mosques, large and small, that even 
the fastest visitor could not see them all in a year. When I tried to count the minarets 
from the top of the fortress, which looks out over most districts of the city, I concluded 
that the number of minarets visible is more than one thousand. The number of those 
minarets too low or too distant to be visible is unknown. Only God can know how many 
mosques there are in outlying districts. 

The Circassian and Kurdish rulers established their rival mosques side by side with 
existing ones but in different styles. In some districts their mosques are even close 
enough for an athletic man to jump from one to another. The insides and outsides of 
their courtyards and their walls are furnished with fascinating decorations of marbles. 
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The most famed of these mosques is the Azhar mosque, located in the centre of Cairo, 
the mother of the world. Day and night it is full of thousands of students attending 
lectures on religious subject such as hadith and tefsir. Another mosque is that of Sultan 
Kansu Gavri 66 , with its high and gold-painted cylindrical dome. 

The mosque of Sultan Tulun is built to a length and width identical with that of the 
Harem mosque in Mecca . 67 Contrary to its original plan, the stairs leading up the 
minaret to the topmost balcony twist around it like a vine around a young tree. 
Historians account for this amazing appearance with the following story. One day 
during the course of construction of the mosque a man presented a petition to Sultan 
Tulun, who twisted the document round his hand as a child might and formed it into a 
cone. Upon realizing his childish act, which was inappropriate for a ruler of his status he 
wished to restore his dignity in the eyes of those who had witnessed the act. He 
therefore summoned the architect of the mosque, gave him the cone and ordered him to 
construct the stairs of the minaret in the form he had devised. 

Yet another mosque is that of Sultan Hasan, a unique building in Rumeli square, which 
is formed by four arches facing each other. I was able to count eighty lines of stone just 
up to the middle of its wall. This mosque is really a remarkable building. The mosque 
built by the conqueror of Egypt, ‘Amr bin ‘As, is said to have a thousand and one 
columns. To the right and left sides of its niche are placed copies of the Qur’an, one 
made by caliph ‘Osman and the other by caliph ‘Ali. 


65 For the distribution of ‘the residences of the emirs in Cairo in 1789’ see Andre Raymond, The great 
Arab cities in the 16th-18th centuries: an introduction (New York, London 1984), p. 67. 
w ’Kansu Gavri (d. 922/1516) was a Mamluk sultan of Egypt and Circassian in origin. He was ‘a mamluk 
of Sultan Kayitbay’ (P.M. Holt, ‘Kansawh al-Ghawri’ Ef 4, p. 552-3). 

(,7 The Tulun mosque is founded by Sultan Ahmed ibn Tulun (d. 884) in 265/870 in the Katayi district of 
Cairo (see Mohammad Makki Sibai, Mosque libraries: an historical study (London 1987), p. 63); Evliya 
£elebi reports that Tulun mosque was built to the size of the Haram mosque (he says to the size of the 
Ka‘be) (Evliya Celebi, 10, p. 196). 
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Cairo has two reservoirs of water, the Fil and the Ozbekiyye , 68 both of which are nearly 
two miles in width and length, and are round. They are surrounded by circles [?] of 
houses and villas, the windows of which look through trees and cypresses onto the 
mirror-like surface of the water . 69 People sitting at the water’s edge when the east wind 
blows put their fingertips on the water, and watch shapes rippling over the water. As 
these reservoirs are fed by the Nile floods, their reserves last for six months, and for the 
other six months they are emerald green. Nearby residents benefit both from use of the 
water and from the pleasure of the green landscape. 

The Nile, like a blue-coloured ruler, lies to the west of Egypt. A rock situated on the east 
shore of the Nile holds the foot-prints of the Prophet which is surrounded by numerous 
palaces and a pleasant mosque known as the Kadem-i Nebi. The Nile after initially 
touching the bottom of this rock flows along the old city centre of Cairo going by the 
mesire (excursion spot) of the ‘Ayn palace, and then passes through the Sebtiyye mesire 
in the town of Bulak, Iskenderiyye [Alexandria], Dimyat and Re§id [Rosetta], where it 
divides into two parts before reaching the Mediterranean sea. In the opposite direction 
of old Cairo and on the edge of the Nile are located two small towns called Cize [Giza] 
and Imbaba, where day and night many ships come and go. 

The water of the Nile encompasses a cezire (island), where are five-floored villas 
established upon stony vaults erected at the bottom of the water. At the bottom of that 
building is a four sided [square] marble pool, and in the middle of it is placed a famous 


“For the two reservoirs, see the map m Raymond’s work (p. 65). 

‘'‘’Raymond, p. 63: ‘During the seventeenth century, the places of the beys and officers were mainly 
grouped around the Birka al-Fil, which was, around 1700, the chic district, par excellence (40% of the 
residences of the emirs between 1650 and 1755), so much so that we have located no resident there 

during the seventeenth and eighteenth centuries who was not an emir.The Birka al-Azbakiyya, which 

had long been a place of residence for the local bourgeoisie...’ 
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four-cornered marble column. The lines drawn on it to show the varying height of the 
water of the Nile were waving like fingers . 70 

The well-known and well-established Ahram hills, which are more than thirty or forty in 
number, are two hours journey away from the Nile. Two of them very close together are 
like two breasts of the mother of the world, in the shape of four sided cones, each side 
measuring four hundred zira ‘s, and four hundred zira ‘s in height. 

On the east side of Cairo there are innumerable kasabats (small towns) and buildings, 
the most remarkable of which are buildings in the vicinity of the grave of the Circassian 
Sultan Ka’it Bay. By this grave is a stone bearing the Prophet Muhammed’s footprint. 
After intending to build the shrine of the Prophet one night the Sultan shed tears due to 
his love and longing for the Prophet. In return for his sincere passion, he was shown in a 
dream the stone containing the footprints, and he subsequently had it placed in his own 
coffin. When Sultan Ahmed I ascended the throne, he wished to bring the footprint to 
Istanbul out of respect for the Prophet. The wind stopped blowing in compliance with 
the order of God, and thus the ship carrying the stone arrived in Istanbul during the 
period in which ‘the ship of the illuminating moon of seven pieces unloaded and 
loaded ’. 71 When it arrived Sultan Ahmed embraced it enthusiastically, and composed the 

following poem: 

‘I wish I could constantly bear it on my head as my soul, 

It is the picture of the foot of the sultan of the prophets, 


70 Joseph Pitts relates that ‘They [Egyptians] have a particular mark when the flood is at its height. And 
they say that, if it rise a finger’s breadth avove it, it is a sign of plenty; but it it come so much short of it, 
ttis a sign of scarcity.’ (Sir William Foster (ed.), The Red Sea and adjacent countries at the close of the 
seventeenth century as described by Joseph Pitts, William Daniel and Charles Jacoues Poncet (London; 

The Hakluyt Society, 1949), p. 9 

71 Tuhfetii ’l-haremevn . Part II, p. 358: ’zevrak-i mah-i miinir-i heft pare tehi vii pur oluncaya dek’ 
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The rose of garden of prophecy is the owner of that foot, 

O Ahmed! Do not wait, rub your face on the foot of that rose.’ 

It is said that Sultan Ahmed had the stone placed in a silver cage, enhancing the value of 
the private house [the palace]. At night while he was asleep, he was admonished by a 
voice saying ‘O Ahmed! is it not against the spirit of tevekkul 12 to request [Ka’it Bay’s] 
final portion, which had been given by God?’. Hence in the morning the Sultan put the 
stone in a ship, and sent it back to Egypt. The ship reached Egypt within seven days, 
and the stone was returned to the grave of Ka’it Bay . 73 

In Cairo there are innumerable tombs of prominent people, the most celebrated of which 
is that of ‘Ukbe 74 in Karafe-i Kiibra. 75 Near to it is the tomb of Imam $afi‘i, the 
founder of one of the four sects, beneath a high dome. The place where the Prophet is 
said to have descended to visit this tomb is determined by a gold-embroidered veil on 
the west wall. The burial place of the prominent saint ‘Omer bin Farid (or Fariz ) 76 is also 
in Karafe, and that of the saint $eyh Ibrahim-i Gul§eni 77 in Cairo. 

In short, as it was impossible to give a full description of all the extraordinary districts 
of Cairo, we decided to proceed to our real destination. Toward the end of §ewal, the 
veil woven yearly for Ka‘be was paraded in front of the governor of Egypt, 
accompanied by the prayers recited by §eyhs, and it was held at the burial place of the 
head of Hiiseyn, the son of the fourth caliph ‘Ali, for a few days. 


72 tevekkiil: ‘a putting one’s trust, especially, a putting one’s trust in God’ (Rh). 

73 For a picture of the mausoelmn of Ka’it Bay see plate XX in Ef 4. 

74 ‘Ukbe b. ‘Amir el-Ciiheni (d. 58/678), a companion of the Prophet. 

75 El-Karafe-i Kiibra is the main cemetery of Cairo. For a picture of the tomb of Imam $afi see plate XIII 
in El 2 4. 

7& 'Omer b. Farid (d. 632/1235) was a renowned mystic poet, who spent most of his life in Cairo and 
Hijaz. (R.A. Nicholson [J. Pedersen], ‘Ibn al-Farid’, El 2 3, p. 763 

77 Ibrahim Giil§eni (d. 940/1534), a mystic, founded the Giil§eni division of the Halved mystical-order, 
(see OM 1, pp. 19-20) 
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17. Departure of the Egyptian mahmil 1 * from Cairo 


On the twentieth of the month [§evval], from the gate of Nasr to ‘Adiliyye on both sides 


of the road for three hours distance are narrow streets, balconies, shops, open spaces, 


houses and palaces, which were all occupied by a huge crowd as big as that on 


Doomsday. 7 ’ Wherever I looked there were the lips, the faces and the eyebrows of the 


people. As the crowd watched, officials or soldiers and §eyhs delivered the mahmil on 


their shoulders to the camp of the pilgrims, reciting prayers loudly. 


80 


18. Departure of the pilgrims for Birketii’l-hacc 

Five days later, the pilgrims loaded their possession onto camels and set out for the 
Ka‘be. Those who were rich travelled comfortably in palanquins, a four cornered cell 
consisting of four legs, on camel backs. Others travelled privately inside the litters of 
the camels. The pilgrims rested in their tents near the well called Birketii’I-hacc. It is 
customary for the pilgrimage caravan to stay here for two days in order to replenish 
main supplies. At night, numerous candles are lit on columns called i§are (sign) placed 
in front of the tents of the most important pilgrims. The customs of departure and 
halting of the pilgrims vary from that of other journeys. Their march generally takes 
place after sunset, and making camp occurs before dawn. Just as lost travellers find their 
way by the stars, pilgrims distinguish their tents by means of i§are s, each of which is 
decorated differently from all the others. 


78 Mahmil is called by Nabi mahfil throughout the text. The mahmil was first sent by the Mamluk Sultan 

Baybars (see Fr. Buhl - [J. Jomier] ‘mahmal’, El 2 VI, p. 45) 

Five or ten days before the departure of the pilgrimage caravan on 23 §evval, a bazaar took place in 
Cairo, a practice initiated by Sultan Baybars (1260-1277) (see Evliya Qelebi, 9, p. 422; Abdiilkadir 
Ozcan. ‘Hacc: Osmanlilar donemi’, D1A 14, p. 401). 

80 Here Nabi was describing the ceromony of farewell of held customarily for the pilgrimage caravan 
carrying the mahmil. For the description of the same ceromony by Evliya Qelebi (9, pp. 423-426). 
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19. Departure of the pilgrims 

In the morning, after hearing the sound of the kettledrum for departure, we set off. 
Having passed through the valley of Tih and Mount Sinai, we reached a difficult 
passage called "Akabe-i Misr (the pass of Egypt) on the ninth day. The peaks of the 
mountains on both sides of it are higher than the place of the constellation called the 
Eagle, with a thin deep gorge in the middle resembling the back of an ox or fish. 
Coming through exhausted we pitched our tents on the shore of the ocean. Having 
passed numerous stations along the shore we visited the prayer house of the Prophet 
§u‘ayb, the orator of the prophets, in the neighbourhood of Medyen. 

At the beginning of the month of Zilhicce , 81 we reached Bedr-i Huneyn, where we set 
up our tents, and enjoyed visiting the burial places of the martyrs of the battle of Bedr. 
We also visited the ‘Ari§ mosque, which had been built in the proximity of the vine 
beneath which the Prophet Muhammed took refuge in order to pray to God for help 
during the battle. 


20. Arrival at the mikat 


82 


After two days, we reached Rabig, which is the place where Egyptian pilgrims change 


into the ihram, and pitched our tents there. All pilgrims put off their ordinary clothes. 


and after bathing donned the ihram , a sacred white cloth in two pieces put on the 


shoulders and the waist. Bare footed and bare headed we proceeded to recite aloud the 


prayer called lebbeyk , 83 The recitation continued for five days. One morning, as the sun 


81 1 Zilhicce 1089=14 January 1679 

h2 Mikat: the place traditionally designated for pilgrims to chance into the ihram. 

83 Having put on the ihram the pilgrim begins reciting a certain formula of prayer called the telbiye, 

starting with ‘Lebbeyk Allahiimme lebbeyk..’ 

‘Here I am O Lord, in answer to your call! 

What is thy call, here I am! (3 times) 

Here I come You Who is without any partner, 

Thou art without companion! 
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lose and lit up the peak of the mountains of Mecca we rushed ardently toward the 
Ka‘be. 


As 1 had been compelled to accept the invitation of Abraham before coming into the 
world [e.g. being bom in Abraham’s city, Urfa], after coming into it I was commanded 
by God to visit the Ka‘be. From my childhood onwards whenever I have heard the 
description of the sanctuaries I felt a strong desire to go there, shedding tears, and 
sighing. From the day I set out on the journey I was very eager to visit the sanctuaries. 
However, such a long journey had wearied me, although knowing beforehand how 
delightful it would be to arrive in Mecca and to pray to God and ask forgiveness for my 
past sins. Nevertheless, after such an arduous and long journey it is difficult for one to 
arrive at the holy place in full awareness and patience. 


Two hours away from the sanctuary of Mecca is a place called ‘Umre, which is the 
beginning of the sacred territory, marked by two lofty signs, one on each side of the 
road. Upon seeing the sacred territory we had been yearning for, we all fell to the 
ground before proceeding enthusiastically on foot. This is the time for one to leave 
behind all worldly ties and to pursue spiritual goals. Bravo to the pilgrim who has left 
his material possessions so as to win God’s grace in the two worlds (this world and the 
Hereafter). A thousand thanks to God, who has not deprived me of seeing the sacred 
place, and of mbbing my forehead on the earth of the sacred territory before passing 

away from this world. 


On seeing the domes of the cemetery of Mu‘aIIa in the shadow of the garden of palms, I 


gave a cry of joy. Since numerous pious persons are buried here, the cemetery is even 


What is your call, here I am! 

Praise and blessings are thine, and the Dominion.’ (this translation is quoted from Ziauddm 
Sardar, ‘The spiritual and physical dimensions of hajj: a systems over-view’ in Ziauddin Sardar and Zaki 
Badawi (eds.), Hajj Studies (London 1978), p. 27) 
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considered to be a little bit higher than heaven. In particular, Hadice, the pious wife of 
the Prophet, is buried there; the dome of her tomb is the most exalted of all. Once the 
buildings of Mecca appeared behind the cemetery, I was amazed and gazed at the city. I 
focused my attention on Mudde‘a, a hill in the middle of Mecca, from which one can 
see for the first time the wall of the Harem mosque. It is beyond any doubt that prayers 
said at this hill will be acceptable because it is certain that the Prophet used to pray to 
God whenever he passed by there. 

21. Seeing the Ka 4 be 

Leaving Mudde‘a, I gazed in wonder at the pinnacles of the elevated minarets of the 
Harem mosque. On reaching the holy gate of Selam, I was completely overwhelmed by 
the sight of the courtyard of the Harem mosque, and I felt that I could almost die from 
excitement. 

22. Description of the Ka‘be 

The Ka‘be of graceful stature is a source of fascination even for the angels and the 
kingdom of heaven. Those in the earth and heaven gaze at the Ka‘be, which stands in 
the middle of the area of circumambulation, while circumambulating it. It is a cypress in 
valley of blessing, at the top of which the birds of sanctity turn around as the turtle¬ 
doves do. It is a radiant candle of guidance, which attracts the seven planes like moths. 
Since beyond its black veil is the fount of eternal life, people beg [God] for eternity 
(paradise) life beneath the Mizab 84 through the guidance of the Hizr. They seek 
forgiveness at the Hatim, 85 which is around the Ka‘be. 


K4 Mizab: ‘The spout from the roof of the Ka‘be (Rh). 

s5 Hatim: ‘the space included between the north wall of the Ka‘be and the low circular wall to the north of 
it’ (Rh). 
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The Ka be is the centre of the universe, the pulpit of divine sovereignty, the cage for the 
bird of endless grace and the treasure chest of spiritual dominion. When its veil is blown 
by the breeze it ripples like the sea of light, and spectators take much pleasure from it. 
Since its gate of forgiveness faces east, the sun rises every morning in order to worship 
at its threshold. 86 Its perfumed veil with a golden girdle is loved by both earthy and 
heavenly beings, and the strength of its foundation amazes the residents of heaven. 
Visitors kiss and rub their foreheads on its threshold. Those who rub their foreheads to 
the Miiltezim-i §erif would be saved from the hellfire. 

23. The Hacer-i Esved (the black stone) 

On the eastern comer [of the Ka‘be] is situated the Hacer-i Esved, which is at 
approximately two -zira ‘s height from the ground, and enclosed within a silver circle. 
The Hacer-i Esved is the brightest jewel in the crown of creation, the pupil of the eye 
and the black core of the heart of the universe. 

24. The Makam-i Ibrahim (the place of Abraham) 

At the opposite side of the door of the Ka‘be is a blessed stone called Makam-i Ibrahim 
surrounded by a cage with a golden ceiling. The stone, which had jumped from beneath 
of the foot of Abraham to an appropriate place during the constmction of the Ka‘be, 
bears Abraham’s foot-print. As it lies in the sacred courtyard of the Ka‘be, it is 
mentioned in a line of the Holy Qur’an. 87 It is adorned with a golden-embroidered veil 
painted with a Qur’anic verse. 


Sb As a classical poet Nabi describes his observation through poetical expression by resorting to certain 
devices of Ottoman poetry. In this remark, Nabi employs the device if hiXsn-i ta 'lil (interpretation of the 
reason of a natural event through an imaginary perspective). 

87 The Qur’an, 3/97: ‘In it are manifest signs (for example) the Makam (place) of Ibrahim (Abraham)...’ 
Al-Hilali, p. 136. 
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25. The well of Zemzem 

Opposite the Hacer-i Esved is located the refreshing, pure and restorative Zemzem well, 
which is incomparable even by the fountains of paradise. Above the well is a lofty dome 
given over to muezzins of the §afi‘i sect. Although the well of Zemzem is used all day 
by over a hundred thousand pilgrims for drinking and ablution, the quantity of its water, 
which comes from the divine treasure, has never been known to change. 

Outside the area of metaf (circumambulation) are lamps set on forty pillars, and in the 
courtyard of the mosque pigeons are flying around. Around the courtyard of the Ka‘be 
are placed seven lofty minarets like seven cypresses. On the four sides of the metaf are 
designated places for the followers of the four sects, with a niche for each. 

Since such an observation of the house of God increased my sense of wonder, I stood 
motionless for a while at the gate of Selam, and gazed at the Ka‘be. If the desire to see 
Hacer-i Esved had not helped me to regain my consciousness I would never have 

managed to move. 

26. The tavaf of arrival 88 

After shedding tears, I rubbed my hand on the Hacer-i Esved, and performed the tavaf 
(circumambulation) in compliance with the Prophet’s custom. A complete tavaf consists 
of seven circuits, each of which represents a level of heaven as determined by God. 
There are four well-established comers known as the riikn of the Hacer-i Esved, of Irak, 
of $am (Damascus), and of Yemen. I tended to complete the tavaf by performing the 
customary supplications to God on reaching those comers and as well as the Hacer-i 



SS 


information on the rites of the hajj see A.J. Wensinck 


Makkah 


1961 ) 
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Esved, the Miiltezim-i $erif (the noble place of holding), 89 Makam-i Ibrahim, and the 
Mizab-i Rahmet (the spout of blessing). 

During the first three circuits of the tavaf of arrival, everybody runs boldly. In the 
remaining four circuits, pilgrims pretend to be weak and humble. The starting point of 
the circle of tavaf is, the Hacer-i Esved, which we kissed at the end of each circuit. After 
completing seven circuits at the Hacer-i Esved, I proceeded to make supplications to 
God at the Miiltezim-i $erif. Then I performed a prayer of two rek ‘ats near the Makam-i 
Ibrahim, and had a drink from the Zemzem well. I then left through the gate of Safa for 
the area where the sa ‘y 90 is performed. 

27. Performing the sa‘y between Safa and Merve 

On the east side of the Harem mosque are located Safa to the south and Merve to the 
north. Between them is a space of one mile to perform the sa ‘y. During the performance 
of sa ‘y there, at times when I faced towards the Harem mosque I said prayers beginning 
with ‘inne C s-Safa veT-Merve’ in accordance with a practice of the Prophet. 

I made haste in the place between the four green columns facing each other around the 
Harem mosque and the house of ‘Abbas. In particular, I watched the house of God each 
time I passed by the seven gates of the Harem mosque, the gates of Safa, Bagla, Bazan, 
‘All, ‘Abbas, Cena‘iz, and Selam since they face the say area. Having completed the 
sa V of seven circles I rested several days in a place looking over the Harem mosque, 

waiting for the day of vaJtfe. 


s9 Miiltezim: the Place of Holding’, ‘between the elevated gold and silver doors and the sacred Black 
Stone’ (Kamal, p. 51); 

w Sa v: ‘a pilgrim’s course of walking and running between Safa and Merva’ (Rh). 
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28. Moving to ‘Arafat and Mina 



approached, the pilgrims became impatient to set off. The blowing of the trumpet for 
departure like that of Doomsday revived those resting, and they began to sigh and cry 
with yearning. The noises of pilgrims and mounts caused a great tumult. It was as if the 
water of Zemzem together with tears of lovers would flow to Mina; and the veil of the 
Ka‘be would fly to Arafat through sighs of lovers. The pilgrims proceeded together with 
mass of mounts toward Mina through Batha and Mu‘alla, raising great clouds of dust 
behind them, and reciting prayers very loudly. 

29. Mina and the Hayf mosque 

Mina is a pleasant valley situated one and a half hours to the east of Mecca. On both 
sides of the road to Mina are hundreds of tall buildings with balconies and porticos, the 
grounds floors of which are shops used by tradesmen on the days of the te§rik m 
Overlooking the valley is a high mountain, at the skirt of which is the Hayf mosque. 
Behind this mosque is a cave, which is called the Miirselat because a part of the Qur’an 
called el-Murselat had been revealed to the Prophet there through the angel Gabriel 
when the Prophet was sitting with his companions. 

We spent the night of the ninth of Zilhicce at Mina, and as it was a custom of the 
Prophet to perform five prayers for a whole day at the Hayf mosque, we spent a day 
there, praying from the noon prayer until the day-break prayers. At dawn, I was 
overcome with impatience, and hastened to ‘Arafat in a state of great excitement. 


01 Te?rik: ‘A reciting the usual formula at the end of a service of worship, and especially at the end of 
each service of worship during the Greater Bairam and on the day immediately preceding that fast’ (Rh). 
The te$rik days correspond the 11-13th days of Zilhicce (Wensinck, p. 36). 
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‘Arafat, the 


mount of blessi 




Mount ‘Arafat is a captivating area located three hours to the east of Mina. Its earth is 
more perfumed than the hair of the houris of paradise, and its half-dry grass makes 
mock of those around Tesnim. The sun is jealous of every particle of its jewel-like 
stones. Every drop of its water, which washes out sins, claims superiority over the 
fountains of paradise. Its every tree bestows fruits to the branches of Tuba, and its every 
thorn points into the eye of the sun. 


The valley of ‘Arafat is so large that even if all the caravans of prayers and all angels 


descending from heaven were to put up their tents there in the disguise of human beings 


there would still be some empty space. In the middle of it is Mount ‘Arafat, on the top 


of which is a dome, and at the skirt of which is a river, near which the Prophet Adam 


had prepared food. The vicinity of the mount is occupied by crowds of colourful tents. 


and the mount is like a full-moon in the middle. 


31. Congestion of pilgrims at the Abraham mosque 


At noon, all pilgrims went to the Abraham mosque in order to pray. As directed by the 


angel Gabriel, the mosque is situated 


an empty area between the two flags 


determining the edge of the precinct of the Harem mosque and that of ‘Arafat. Noon and 


afternoon prayers are performed together by pilgrims exclusively at this mosque. The 


courtyard of the mosque was filled by pilgrims wearing the ihram. It was like a garden 


full of fallen white almond petals, and like the white-coloured lines of book of deeds of 


past saints. At noon, muezzins called people to pray, and the preacher delivered an 


appropriate sermon. Then pilgrims performed the prayers of zuhr (noon) and of ‘asr 



02 Kamal (p. 68) called this mosque ‘Masjid Namirah’. 


180 



Summary translation of the Tuhfetu ’l-haremeyn 


(afternoon) together and in shortened form, 93 which amazes the pilgrims who have not 

performed the hajj before. Having completed the prayers, we recited loudly the prayer 

called telbiye, and offered supplications to God. We then set off enthusiastically for 
‘Arafat. 

32. The vakfe at ‘Arafat 94 

Before the great assembly of pilgrims gathered at ‘ Arafat, ferra§an 95 loaded belongings 
on camels, and the pilgrims prepared themselves for the vakfe at ‘Arafat. The Egyptian 
and Damascus mahmils were put in the valley of Arafat. As is customary, the judge of 
Mecca ascended to the pulpit, and began to recite prayers. In the intervals between the 
prayers the congregation recited the lebbeyk on the signals of mil ’ezzins. As this was the 
best time to ask for forgiveness, everybody offered sincere supplications to God. 

Trembling because of our sins, with tears in our eyes and pale faces, we prayed to God 
by prostrating, suffering, sighing and shedding tears. The valley of ‘Arafat with partly 
naked pilgrims was like ‘Arasat, the meeting place on the day of Judgment. The 
pilgrims continued to cry out and to sigh, reciting the lebbeyk very loudly in accordance 
with the signals of muezzins . 

Suddenly, although the sky had been very clear, a cloud as big as the valley of ‘Arafat 
appeared, and cast a shadow over the pilgrims. As if the vapour of the pilgrims’ sighs 
had been raised into clouds, it gradually began to rain on the faces of the pilgrims. It 
was as if God was showing the pilgrims his grace. In fact, every precious drop is a sign 
of God’s acceptance of prayers. The rain made our hopes flourish, and was regarded as 


'’•'Pilgrims perform noon and afternoon prayers in two rek'ats for each (Kamal, p. 68). 

4 The vakfe or vukuf at the valley of ‘Arafat on 9 Zilhicce in the ihram state is necessary for the validity 
of the hajj. 

1,5 A array, an officer who superintends the pitching of tents (Sg). 
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the start of God’s graces. Therefore the pilgrims began to pray more loudly. After one- 
hour raining, the cloud was driven away by a wind. 


It is an extraordinary time when the residents of Muslim lands gather in order to 
perform one-hour vakfe at ‘Arafat at a determined time after undertaking a journey of 
seven or eight years by land and sea, the nearest of which is forty merhale s. 96 How 
wonderful is that time when pious people from distant lands come to offer prayers to 
God to pursue their salvation! What a moment it is when all the accumulated heaps of 
sins are blown away faster than dry grass, and became rarer than the elixir of life. What 
a place it is when the black lines of sins became white by God’s grace, the devil beats 
his breast in desperation, realizing that he wasted his time deceiving people for hundreds 
of years. 


this sacred place the pilgrims also made supplications to God for their relatives and 


friends to save them from the hellfire. On that day the gates of mercy are open, and 
these pilgrims would return with their sins forgiven. Apart from these countless 
bestowals, God addresses the angels on the day of the vakfe: He has changed into good 
all sins of those who gather at the ‘Arafat valley to perform the vakfe with the hope of 
forgiveness after leaving their properties and families, and who are still weeping, sad, 


prostrating, sighing with hands praying and heads bowed. 


Thanks be to God, He has enabled me to perform the hajj before becoming too old to do 
so. May He enable all who wish to perform it! 


33. Back to Muzdelife 

We completed the rite of the vakfe at ‘Arafat, and as the sun set the pilgrims all at once 
moved in a great uproar. The pilgrims who felt now their sins forgiven rushed into 
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Muzdelife. The Damascus and Egyptian caravan entrusted their palanquins to each other 
in order to prevent any possible rivalry, and the pilgrims set out in peace. 97 

34. Me§‘aru’l-harem 

Muzdelife is an area between ‘Arafat and the valley of Mina, and in the middle of this 
area is located [the mosque of] Me§‘aru’l-harem (the sacred grove) with a spacious 
su ffe9® and a high dome. It is reported that the sins committed against the rights of other 
people, which were not forgiven at ‘Arafat would be forgiven here. 99 Therefore we pitch 
our tents there, and performed early evening and evening prayers consecutively in 
separate congregations on every side of the mosque. Throughout the night the pilgrims 
begged God to pardon their sins involving other people. Some pilgrims spent the night 
sleeping, for sleeping at that place of forgiveness is also a means of being pardoned. 

The pilgrims collected pebbles there to stone Satan, for it was a custom of the Prophet 
Muhammed to do so. Before dawn, we loaded our belongings onto camels, and having 
perfonned the early morning worship we made the vakfe of Muzdelife, saying prayers. 

35. Departure from Muzdelife for Mina 

When the dawn broke [on 10 Zilhicce/23 January], the pilgrims moved on to Mina. The 
valley of Mina was occupied by tents of the pilgrims, who rushed to the Cemre-i 
‘Akabe.’ 00 


% Merhale : a day’s journey, a stage of journey. 

,7 The procedure of exchange of the mahmils is also reported by Evliya (^elebi (9, p. 702). 

"*Suffe: ‘a porch or hall with benches on which to rest’ (Rh). 

w The pardoning of the offences commited against people recurs also in Evliya (^elebi’s narrative ( 9, p. 
704). 

l00 Upon arriving at Mina on on the tenth of Zilhicce, pilgrims threw seven pebbles at the Cemre-i ‘Akabe, 
w hich is a monument, ‘which stands against the mountain at the western exit from the valley of Mina.’ 
(Wensinck, p. 36); The Cemretu 7- 'akabe, in Kamal (p. 87)’s terms is ‘a masonry monument about three 
meters high, built against a low cliff-side at the summit of the valley’. 
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36. The Cemre-i Ula 101 

The Cemre-i Ula is located on the northern side of the entrance to the valley of Mina in 
the direction of Mecca. At the foot of the mountain is a wall five zz'ra‘ wide and five 
zira‘ high, where the Prophet Abraham threw pebbles at Satan, who had tried to deceive 
him into not sacrificing his son. 102 

The second and third centre s (heaps of pebbles), which are at a distance of 
approximately a hundred paces from each other, are in the middle of the valley of Mina. 
The rebellious Satan was also stoned there because of his deceit. For this reason they 
each are defined by an column. On the first day [ 10 Zilhicce] we threw almond-shaped 
seven pebbles at ‘Akabe at Mina. 

37. Sacrifice and haircut 

On that day there were innumerable flocks of sheep ready to be sacrificed. Everybody 
slaughtered one or more sheep in accordance with their wealth. Sacrifice having been 
made the pilgrims hastened to cut their hair. 

38. Taking off the Ihram 

Having ended the days of ihram by cutting our hair, we put off our ihrams , and put on 
our clothes for the festival, and began using combs, rose-water and aloes, and wearing 
warm clothes, turban and shoes. On that day the pilgrims gathered at the bazaar of Mina 

were very cheerful. 


l0l Kamal (p. 86) describes the cemretu ’l-ula as a ‘thick phallus-like pillar with rounded top, at its base 
closely surrounded by a low, circling wall’. Cemre-i ula: ‘the easternmost heaps of pebbles at Mina’ (Rh). 
lo: lt is also related that Ismail, the son of Abraham, stoned Satan when the latter tried to deceive him (see 

Kamal,. p. 86). 
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39. Returning to the Ka‘be 


Having stayed away from Ka‘be for three days in order to perform the rites of the 


stoning, the sacrifice, and the haircut, we hastened to the Ka‘be to perform the 


obligatory tavaf of visitation. 103 That day the courtyard of the Harem mosque was again 


thronged with the pilgrims who saw the Ka‘be with its [new] captivating veil and gold- 


embroided girdle. 104 When its black veil was rippled waived by the breeze, it was as if 


the holy spirits were scattered at its base. On that day of festival, 105 the pilgrims tried to 


touch the cloth of the Ka‘be. Those who were unable to touch the Ka‘be owing to the 


great crowd, made the tavaf longingly from a distance. They visited Miiltezim-i $erif, 


and the Hacer-i Esved. Some were shedding tears at the Hicr, 106 which is like the pupil 


of the eye of the Hatim 107 under the Mizab-i Rahmet (the spout of blessing). Some were 


offering supplications to God by the Makam-i Ibrahim, some were drinking water from 


the well of Zemzem. 


40. Entering the house of God 

On that day the crowded assembly of the pilgrims moved together to see the Ka‘be, and 
gathered enthusiastically like a raging sea around it. The rush caused some pilgrims to 
lose their consciousness, and some to die. Some hasty persons trampled on other 
pilgrims. Since powerless and poverty are acceptable to God I viewed the Ka‘be in 
longing and desperation from a distance, avoiding the vast crowd of pilgrims owing to 
the fact that I was too weak. I completed my visitation easily. However, it would never 


103 ‘This is the tawaf of the ifada, which forms an mdispensible part ( rukn ) of the pilgrimage. It is best if it 
is done on the 10th’ (Wensinck, p. 36). 

l04 The pilgrims coming to the Haram mosque to perform ‘the tavaf around the Ka‘be’ see Tor the first 
time' the ‘new exterior hangings ( kiswa )’ of the Ka‘be, which was annually brought from Cairo and 
replaced (A.J. Wensinck [J. Jomier], p. 34, 36). 

l0 Td al-Adha or the feast of Kurban (sacrifice) occurs on the 10-13th of Zilhicce. 

IOb Hicr: ‘The space included between the north wall of the Cubical House of Mekka and low circular wall 
to the north of if (Rh). 
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have been possible for me to visit this sanctuary if God had not helped me. This place 
which is superior to paradise, and which is revered by angels, would certainly astonish 


its visitors. It is impossible to make a proper portrayal of it. In that sacred place, some 


performed prayer, and some rubbed their faces ecstatically to the courtyard or the walls. 


being not aware of others. 


41. Returning back to Mina again 

Having offered supplications at the Ka‘be, the pilgrims returned to their tents already 
pitched at Mina to spent the nights of the te§rik days 108 in compliance with the custom of 
the Prophet Muhammed. During this period of three days the bazaar of Mina burst into 
life, full of gold and silver. Some nimble-fingered people stole pursues from the pockets 
and under the arms of heedless people, and made money from the audience’s 
carelessness. 


42. Decoration with lamps of the Damascus and Egyptian caravans 

At sunset, the caravans of Egypt and Damascus made a display of torches in order to 
show each other how large they were, putting an i§are m [composed of] numerous 
torches in front of tents. These i§are s were different in appearance. Drums were beaten 
and trumpets sounded fiercely; the firing of balls made the earth shake. The light of 
firing reflected upon everything around such as falcons, cocks, rams, springs, beards and 
turbans. 110 The rockets circled the sky, and seemed to be driving thieving devils away 


l07 Hatim: ‘A name of the inclosed space north of the Kaaba at Mekka’ (Rh). 
l08 The 11-13th days of Zilhicce 

' m I$are literally means ‘sign’; Mehmed Edib describes the i$are in similar terms: the figure of the torches 
put on the tall columns that are placed in front of the tents of certain officials such as the leader of 
pilgrimage caravan, and surre emini (the trustee of surre) (see Mehmed Edib, Nehcetu ’I-menazil, Istanbul 
1232/1816-7, p. 64). 

"°Here Nabi draws an imaginative picture of the real things he saw. He imagines everything that was 
lightened by fire as a part of fire. A similar image occurs in the eighteenth century poet §eyh Galib’s 
well-known gazel rhymed ‘ates ’. 
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from the earth and heaven, collaborating with meteors in order to protect the 
congregation of pilgrims. The earth with massive numbers of lamps and candles 
surpassed the glow of heaven. The night was illuminated by the lights of lamps and 
rockets which were forming figures of bunches of flowers in the air, and they 
disappeared in the light of morning. We remained at Mina until the end of the te$rik 
days. Each afternoon we threw seven pebbles at the cemerat (monuments). 111 We then 
returned to the Ka‘be. 

43. Returning from Mina to the Ka‘be 

While returning from Mina we rested for one hour at Muhassabe, 112 which is at the 
entrance to Mecca, in compliance with a custom of the Prophet. We also visited certain 
places in the vicinity of the Harem mosque. Everybody made tavaf and visited the 
sacred sites inside and the outside Mecca. 

44. The mountain of Ebi Kubeys 

One of the places of visitation is the mountain of Ebi Kubeys to the southeast of the 
Ka‘be. There are buildings all the way up to the top of the mountain. It was on this 
mountain that the Prophet split the moon with his finger. 

45. The birth-place of the Prophet 

Another place to visit is the house in which the Prophet was bom. It is situated near the 
fig tree in a comer of the bazaar of Suku’l-leyl. In the middle of the house is placed a 
green sarcophagus-like structure showing his birthplace. 

'"Wensinck (p. 36) states ‘Each day normally between mid-day and sunset, every pilgrim has to throw 
seven stones at each of the three djimar of Mina, ending with that of ‘Akaba (the only one which had 
been stoned on the 10th)’. 

1 l2 Muhassab(a): ‘Name of the pebbly road between the plain of Mekka and the village of Mina’ (Rh). 
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46. The villa of Hadice-i Kiibra 

Another place is the house of Hadice. Through an opening within it is reached the 
Prophet’s private prayer room. The room where [the Prophet’s daughter] Fatima-i Zehra 
was bom is reached through another opening. Her stones for grinding flour are still there 
waiting bewildered. The house of Ebubekr and the birthplace of ‘Ali are also nearby. 
The stone which spoke to the Prophet when he was passing by, is placed in the wall 
here, and revered by visitors. 

• • 

Yet another place is the house of Hizran where ‘Omer ibn Hattab accepted Islam as the 
fortieth Muslim while the Prophet and his thirty nine companions were holding a 

• m _ 

meeting. ‘Omer’s birthplace, which is in the direction of the Birke-i Yemeni, is another 
place for pilgrims to visit. 

47. Mount Nur 

Pilgrims also visit Mount Nur, which is less than one fersah ]n away from Mecca, and 
where the Prophet Muhammed’s breast was ‘opened’ by the angel Gabriel when he way 
young, 114 and where in the cave of Hira, Muhammed was decreed a prophet. 

48. Mount Sevr 

Mount Sevr is about one fersah from Mecca. On the top of the mountain is the cave, in 
which the Prophet and Ebu Bekr had sheltered during their hicre (migration) to Medina. 
During their stay in the cave a spider and a couple of pigeons had deceived the Kurey§i 
pursuers [into thinking that the cave was empty]. In short, it is impossible for my weary 
pen to describe properly the sacred city of Mecca, where prophets and saints lived. 

" 'Fersah: three miles (Gibb, Ibn Battuta, p. 51); ‘about 18,000 feet in length’. (Sg); 

" J This occurrence is described in the Qur’an (94/1): 'Have We not opened your breast for you (o 
Muhammed)?' (translated by Al-Hilali). 
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49. Leaving Mecca with the tavaf of farewell 

When the time came to leave Mecca on the first day of Muharrem, the pilgrims began to 
grieve and to cry. In fact, in this world there is no enjoyment lasting forever. Just as we 
had shed tears of joy when we arrived at the Ka‘be, now at the time of departure we 
shed tears of grief. Whereas we had performed the tavaf of arrival with great pleasure 
and speed, we were reluctant to make the tavaf of farewell. What could we have done? 
We proceeded willingly or unwillingly to perform the tavaf That day from morning to 
evening lamentations of pilgrims did not stop at the Harem mosque. During the tavaf 
after visiting the Hacer-i Esved and the Mtiltezim-i $erif I kissed the threshold of the 
Ka‘be, conforming to a custom of the Prophet, and I wrote a poem of farewell on its 
threshold through my tears and eyelashes. We proceeded reluctantly to the gate of 
farewell. When the Ka‘be could no longer be seen, I suffered so much that it can only be 
understood by those experienced the sadness of that situation. 

When I was in shock I came to myself when I was reminded that I was going to visit the 
tomb of the Prophet. If these glad tidings and desire for the Prophet’s shrine had not 
helped me I would have been devastated. With such help from God I proceeded with 

pleasure to Medina. 


50. Seeing Medina 


One morning having ascended to the mountain of Miiferrah, which is about half an hour 
from Medina, I suddenly saw the ramparts of Medina, in the midst of which is situated 
the green dome of the shrine of Prophet, encompassed by four minarets. I sighed and 


cried out [with joy]. It is a significant dome, beneath which is the burial place of the 


Prophet, the sultan of the world, and around which fly the inhabitants [angels] of the 
seven heavens. Its dome reflected lights and dazzled the pilgrims watching. We 
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approached the gate of Medina. While other pilgrims were reciting prayers for the 
Prophet, I presented my heartfelt poem at the entrance of the Prophet’s city . 115 

51. Arrival at the gate of Selam 

We finally passed through the outer gate of Medina, and reached the gate of Selam 
(greeting), where angels warned us as expressed in my poem . 116 

O devoted visitors of this place! This is a sacred place which is admired by angels and 
holy spirits. It is the twin to the Ka‘be, and bears the Prophet’s footprint. It is an honour 
for the wings of the angel Gabriel to sweep the dust of this court. This hospital-like 
place contains remedies for sinful people. This is such a sanctuary, which contains the 
Prophet, who had been educated by God to intercede for all sinners who lived in this 
world between its creation and its destruction. This is a place which holds such a person 
whose name comes first in the list of creation, and he is the reason for the creation of 
whole universe. He is the sultan of the prophets, to whose community other prophets 
seek to belong. This grave belongs to He who does not ‘speak of (his own) desire ’ 117 and 
who ‘speaks eloquently’, and who ‘is together with God’. He was created before the 
Prophet Joseph existed. Nine heavens expected his visit for a long time. The eight levels 
of paradise are prepared for those who follow his way, and the eight levels of hell are 
assigned for those who oppose the divine message he conveyed.’ 

With this advice from the unseen I was overwhelmed by the awe-inspiring mausoleum 
of the Prophet. I entered it great meekness, and worshipped God at the niche of the 
Prophet. Afer completing the prayer of salutation I proceeded to offer my prayers and 


115 For the poem, see Tuhfetu 'l-haremeyn. Part II, p. 440 
IK ’This poem is also included in Nabi Divani (ed. Bilkan), p. 952. 
ll7 The Qur’an, 53/3; Al-Hilali, p. 961. 
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salutations for him. I prayed in reverence and sadness, moving lips, looking down at my 
feet, and raising my hands up to my breast. 

How pleasant it was to visit the tomb of the Prophet, a place I had been yearning for 

since I was bom. How memorable it was to offer my supplications and salutations in his 

presence, when I had been used to send my prayers from afar. I then prayed at the 

nearby [tombs of] Ebubekr and ‘Omer, and visited [the tomb of] Fatima outside the 
chamber of the Prophet. 

52. Visit to the Cemetery of Baki‘ 

I prayed by the window of the cemetery of Baki‘. Then passing through the door of 
Gabriel I visited the graves in the neighbourhood of the Prophet’s tomb. The cemetery 
of BakT is in fact a sacred place, each mound and tree of which is radiant like the 
mountain of Nur and the Eymen tree . 118 Every particle of its dust is more honoured than 
the essence of the elixir, and every small fragrant of its luminous stones is superior to 
the ring of Solomon. 

Every visitor prays to God in order to die there. There is no better resting place than this 
cemetery because the residents of the cemetery would be saved from hell. They will 
probably not even feel the heat of hell. It is a wonderful opportunity that they will arise 
on the Day of Judgment together with the Prophet, and gather under his banner. May 
God not deprive me of joining this assembly under the Prophet’s banner! 

At the gate of the cemetery of BakT is buried the Prophet’s aunt under a dome, near 
which are the graves of the Prophet’s wives, and that of his son Ibrahim. Under another 
dome are buried the Prophet’s uncle ‘Abbas and four saints namely Hasan bin 
'AliyyuT-miirtaza, Zeyne’l-‘abidin, Muhammed Bakir and Ca‘fer-i Sadik. 'Akil bin Ebi 
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Talib, Imam-i Malik, Nafi bin Kesir, Fatima bint Esed, each lie under separate domes. 
There are also graves of so many companions of the Prophet, buried without a dome. 

In addition, are buried countless number of rulers, scholars and saints. One tomb may 

contain corpses of more than a hundred individuals. The tomb of the prominent master 

Muhammed Parsa is determined by a marble plate. 119 In a remote comer of the cemetery 

of Baki‘ is the tomb of ‘Osman bin ‘Affan under a dome. I have visited and prayed for 
them all. 


Then I came back to the Prophet’s tomb for another visit. It is customary to stay in 


Medina for ten days. From morning til night we prayed to God for the Prophet, and 


asked for his intercession. I copied onto a plaque a poem of mine revealing my feelings, 

and hung it facing the Prophet’s grave. 120 Since my name was on the list of th efera§et 

^ 1^1 

service, - which bestows a kind of legitimacy upon Ottoman rule, I put on the 
honourable belt of fera$et, and served by lighting candles at the Prophet’s tomb. Thanks 
to God, before my death, I have been to that sanctuary, and my wish has come tme. 


53. Description of the martyrs of Uhud 

On Thursday pilgrims went riding and walking to visit the martyrs of Uhud for it was a 
custom of the Prophet. The mountain of Uhud, on which the battle of Uhud took place 
[in 625], is one hour distant from Medina. On the way we first visited the place where 
the Prophet armed. We prayed in the place where he rested for a while. I sighed and 
cried out loud upon seeing the place where the Prophet’s teeth had broken. We stared at 


1 ls Eymen is the name of the burning bush, through which God appeared to the Prophet Moses. 

" q Hace Muhammed b. Mahmud (Muhammed) el-Hafizi al-Buhari (d. 822/1419), whose nick name is 
Parsa (the devout) was the founder of a branch of Nak§ibendiyye order called Parsa‘iyye. His shrine in 
Medina is a place of visitaion for pilgrims (See ‘Parsa‘iyya’ in El VII, pp. 272-273). Muhammed Parsa 
went on the hajj in 1419 (A. J. Arberry, Classical Persian literature , London: George Allen & Unwin 

Ltd, 1958, p. 426). 

l20 This poem is also included in Nabi Divam (ed. Bilkan), pp. 955- 956. 

1:1 fernset: ‘the titular office of sweeper to the mosques of Medina and Mekka' (Rh). 
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the stone which bears the print of the head of the Prophet, who had put his head on it to 


rest during the battle. Then we prayed for all the martyrs of Uhud, especially for Hamza 


bin ‘ Abdulmuttalib, who was buried there under a dome. In that district I visited also the 


Feth mosque and the well of the Prophet 


54. Description of the Zulkibleteyn mosque 

The Zulkibleteyn mosque, which is located in the same area, has two niches, one on the 
south facing the Harem mosque and the other on the north side facing the Aksa mosque. 
Having used the Aksa mosque as the kible for seventeen months at the beginning of his 
migration [to Medina], one day while performing a prayer toward the Aksa mosque the 
Prophet faced the Harem mosque in compliance with the following Qur’anic verse 
conveyed by Gabriel: ‘So turn your face in the direction of Al-Mascid al-Haram (at 
Makkah)’. 122 


55. The Kuba mosque 

Since it was a custom of the Prophet to visit the Kuba mosque on Saturday, and it is as 
good as the performance of the ‘umre (the lesser pilgrimage), the pilgrims went to visit 
it. It is a blessed mosque in the midst of a palm grove, at a distance of one hour from 
Medina. It is a illuminated and mysterious mosque as is evident from its gate and walls. 

When the Prophet and his companions arrived in the vicinity of Medina during the 
migration, they constructed the Kuba mosque by the order of God on the ground which 
had been determined by the Prophet’s camel: ‘Verily, the mosque whose foundation was 
laid (from the first day) on piety.’ 123 


122 The Qur'an, 2/144; AL-Hilali, p. 56 
'-The Qur’an, 9/10; AL-Hilali, p. 348 
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At the time of construction all companions of the Prophet worked, and the Prophet 

helped them by preparing clay and stone. Prayer is acceptable at its niche. The Prophet 

had seen the Ka‘be from the niche situated on its east side. The mosque has also another 

niche, on the ground of which the aforementioned camel had sat while searching for a 
place to rest. 


1 prayed at the mosques of ‘Ali and Fatima, which both are situated in the 
neighbourhood of the Kuba mosque. Then I visited the well of Kuba and prayed by it. 
One day when the Prophet was troubled by hot weather he together with his four friends 
[the first four caliphs] put down his legs into the well, and then his ring fell down into it 
from his finger. Those who have drunk from its water will recover from their illness. 
Furthermore, when the Prophet was passing through the palm grove of Kuba, a palm 
extended its neck politely, and asked him to eat its dates, and hence to make it eminent 


among others. Having visited it I returned to Medina again. 


There is no place inside and outside Medina that the traces of the revelation of the 
Qur’an and of miracles would not be sensed. In fact it is impossible to describe properly 
each place of Medina in detail. 


56. Description of the departure 


Once the day of departure came I was very distressed, and began to groan loudly. What 
a difficult time it is when you say ‘farewell’ to the Prophet instead of offering prayers in 
his presence. O unfortunate man, from now on be sorrowful that you are leaving the 
fortune of being and praying in the presence of the Prophet! O disloyal man, you still 


did not pass away 


at this sanctuary which you had been yearning for since you were 


bom! O senseless man, although you have found the body of the Prophet, you are going 


back to do mundane deeds! 
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Whereas at the first day of visit I was very ardent, now I felt impotent to bid farewell to 
the tomb of the Prophet. In the end, I bid farewell unwillingly and shamefully to the 
Prophet’s tomb, and went away slowly and in bewilderment. It is impossible to portray 
the sadness of that time. In this mood we set out from Medina for the desert, weeping, 
and proceeded to Damascus, seeing the sanctuaries in our minds, and sometimes talking 
about them. Once we arrived in Damascus the pilgrims proceeded to their own home 
towns. As for me, God enabled me to come to the Palace in Istanbul safe and secure. 
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Chapter V 

CONTENT ANALYSIS OF OTTOMAN PILGRIMAGE TEXTS 

Introduction 

The journey of the official Ottoman pilgrimage caravans has been examined in detail by 
several scholars including Faroqhi, 1 Rafeq 2 , Barbir 3 and Bakhit. 4 They generally 
approached the subject from political and historical points of view, and accordingly based 
their arguments and descriptions mostly on official and historical sources. Their aims were 
principally to investigate how Ottoman sultans and/or local governors, particularly those 
of Damascus, dealt with the arrangement and maintenance of the caravans’ welfare. The 
present study considers the pilgrimage experience of Ottomans from a rather different 
perspective, bringing the issue on to a personal level while benefiting from the above 
studies whenever appropriate. It aims to illustrate what Ottoman pilgrims as individuals 
preferred to say about their journeys and what they felt when they reached the sanctuaries. 
Its discussion is based upon on several written accounts introduced in the previous 
chapters. 

Of the Ottoman pilgrimage texts, guidebooks and guide-type pilgrimage narratives 
constitute an observable genre bearing similar characteristics as to their contents and 
structures. These authors generally preferred to record what a future pilgrim needed to 
know, such as the name of stations, the hour distances between stations, the availability of 
fortress, hospice, bazaar, bath and mosque at the stations. Their descriptions are generally 

'Suraiya Faroqhi, Pilgrims and sultans: the hajj under the Ottomans 1517-1683 (London: I.B. Tauris & 
Co Ltd, 1994) 

2 Abdul-Karim Rafeq, The province of Damascus 1723-1783 (Beirut: Khayats, 1966), p. 59; 

■Karl K. Barbir, Ottoman rule in Damascus 1708-1758 (Princeton: Princeton University Press, 1980) 
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static since they record only customary and impersonal aspects of the things seen. On the 

other hand, several authors, generally poets, managed more aptly to reflect upon their own 
experiences and sentiments in their narratives. 

One of the most pertinent questions about a travel narrative is its originality and 
authenticity; whether or not it reflects the actual experience of its author’s journey, and if 
not what were the sources he made use of. Recent studies on the sources of pre-modem 
travel narratives have shown that many travel works, no matter how popular or vivid they 
are, may have been compiled from, or be heavily reliant upon, previous such works. The 
most striking example of this is the fourteenth-century author Sir John Mandeville, whose 
Travels , one of the most popular pilgrimage narratives, was read with interest for about six 
hundred years. In the nineteenth century it was revealed to be a compilation from certain 
works including essentially the encyclopedia of Vincent of Beauvais 5 ‘with a few 
colourful fictions added’ 6 in spite of Mandeville’s persuasive claim to authenticity. 7 It is 
also noticed that certain Arab travel writers, including Ibn Battuta, made quotations from 
Ibn Ciibeyr [Jubayrj’s narrative. 8 Dunn suggests that Ibn Ciizeyy [Juzayy], the editor of 
Ibn Battuta’s narrative, may have made use of a rich library of travel books and 
geographical works, during the two-year composition of the Rihle? As Howard says ‘the 
traveller sees what he wants or expects to see, which is often what he has read’. 10 Many 
themes in the texts of Bahti and Nabi appeared to have been derived from Cami [Jami]’s 
verse description of the sanctuaries in the Hijaz. However, in some cases, what Bahti and 

4 M. Adnan Bakhit, The Ottoman province of Damascus in the sixteenth centuiy (Beirut: Librairie du 
Liban, 1982) 

Malcolm Letts, Mandeville’s Travels: text and translations (London: The Hakluyt Society, 1953), p. 
xxxni 

c ’Jonathon Sumption, Pilgrimage: an image of mediaeval religion (London 1975), p. 258 

7 Donald R. Howard, Writers and pilgrims: medieval pilgrimage narraives and their posterity (Berkeley, 

Los Angeles, London: University of California Press, 1980), p. 54 

S J.N. Mattock, ‘Ibn Battuta’s use of Ibn Jubair’s Rihla’ in R. Peters (ed), Proceedings of the Ninth 
Congress of the Union Europeene des Arabisants et Islamisants (Leiden 1981), pp. 209-18 
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Nabi took from Cami was not so much the latter’s themes but his eloquent and impressive 
expressions because many of these themes are commonplace, some being compiled from 
the Prophet’s hadiths. Ottoman writers readily cited the verses of Persian master poets in 
order to enhance the literary standard of their texts, 11 and to demonstrate their deep literary 
knowledge. However they rarely identify the references for their quotations, especially for 
those that were known to their contemporary readers. Verse citation is frequently resorted 
to in literary descriptions, but rarely in informative or scholarly treatises. Bahti generally 
puts Persian verses at the beginning of a sub-section, before proceeding on his description. 

Nabi, while quoting a large number of Persian verses as merit-raising material, also 
included many of his own original poems in his Tuhfetii ’l-haremeyn, for he as a master 
poet aimed at producing a masterpiece especially for men of literary interest. Certain of his 
verses were popular and quoted by subsequent writers such as Mehmed Edib and 
Anonymous. While the authors of literary narratives frequently quoted the verses of 
master poets in their consciously literary descriptions, the authors of informative treatises 
drew upon certain historical works, but some including Kadri, Evliya 12 and Mehmed Edib, 
occasionally cite fragmentary verses as well. The learned authors Hibri and Mehmed Edib 
use historical works on Damascus called the Feza ’il-i Dimi§k and the Tarih-i Dimi§k 
respectively. 13 Among the works Evliya referred to are the Tarih-i Iskender , Kitab-i siyer 



°Ross E. Dunn, The adventures of Ibn Battuta (Berkeley, Los Angeles and California: University of 
California Press, 1986), p. 310, 313, 314 
l0 Howard, p. 10 

11 Such tendency to quote Persian verses is observed by Metcalf in Indian works composed by sufis (see 
Barbara D. Metcalf, ‘The pilgrimage remembered: South Asian accounts of the hajj’ in Dale F. 
Eickelman and James Piscatori (eds), Muslim Travellers: pilgrimage, migration, and the religious 

imagination , London: Routledge, 1990, p. 92). 

l2 Evliya Celebi, Evliya Qelebi Seyahatnamesi: Anadolu, Suriye, Hicaz (1671-1672) 9 (Istanbul, Devlet 
Matbaasi, 1935), p. 685, 702; and Evliya (felebi seyahatnamesi: Misir, Sudan, Habe§ (1672-1680) 10 

(Istanbul: Devlet Matbaasi. 1938), p. 430. 

l3 Hibri Abdurrahman, ed. Sevim Ilgiirel, ‘Abdurrahman Hibri’nin ‘Menasik-i mesalik’i’, 1UEF Tarih 
Enstitusii Dergisi (1975), P- 122; Mehmed Edib b. Mehmed Dervi§, Menasiku’l-hacc-i §erif (Istanbul 
1732/1816-7), p. 55, 58, 61. Katip Celebi allocates an entry to Tevarih-i Dimi$k (chronicles of Damascus) 
in his broad bibliographic work, the Keyfil z zunun, referring especially to Imam el-Hafiz Ebu el-Htiseyin 
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and Tevarih-i Taberi . I4 What follows is an examination of the contents of the Ottoman 
pilgrimage texts introduced earlier in the second and third chapters, concentrating upon 
certain themes such as the journey, stations, shnnes and sanctuaries. The analysis is based 
upon the texts themselves, and is an attempt to discuss these topics in broader terms. 

1. The pilgrimage journey 

The authors of the Ottoman pilgrimage texts do not describe the journey on a clear day- 
by-day basis as in the format of journals, logs or diaries. Most authors do not provide us 
with much direct or concrete data on their own or their fellow pilgrims’ exploits or their 
relations to each other. Ahmed Fakih, Nabi and Fevri focus their attention on the 
sanctuaries, largely overlooking the journey they undertook and the stations they passed 
through. In their eyes the journey seems to be no more than a means to reach the 
significant places, and was therefore not something worth elaborating on. 

Instead of recording the journey for its own sake, the author of a guide-type pilgrimage 
text gives a few random dates and figures: e.g. the year in which he travelled, how long 
the journey took from Istanbul to Damascus; when he arrived in a major station such as 
Damascus, Medina or Mecca and back to Istanbul, and how long he stayed in a major 
station. Authors generally avoid giving exact dates for their arrival at minor stations, using 
general and unclear time words such as ‘tomorrow’ and ‘on the third day’. They might 
have consciously disregarded daily descriptions of the journey because they did not see 
any practical benefit for their readers, generally future pilgrims, in doing so owing to the 
seasonal variations as a result of the lunar calendar. There was also no rigidly fixed time 
for the departure of the caravan, and the leader of the caravan held the authority to make 


‘Ali b. Hasan, known Ibn ‘Asakir (d. 571/1175)’s voluminous chronicle (see Katip Qelebi, Ke^f-el-zunun 

1 (Maarif Matbaasi, 1941), p. 294). 
l4 Evliya, 9, p. 603, 604 and 829 respectively. 
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some changes to the itinerary. 13 However this does not mean that all authors failed to make 
any notes during the journey. 

Prior to their departure for the Hijaz, pilgrims were supposed to make amends to family, 
neighbours and acquaintances whom they had consciously or unconsciously wronged. 16 
Some would have given a farewell meal, especially to the poor. 17 A number of routine 
recommendations were made to pilgrims in order to make them ready for the hajj in spirit. 
For instance, Bahti recommends intending pilgrims to cleanse themselves from mundane 
desires, and to be honest, good-natured and devout. 18 They were also advised to undertake 
the journey in good health, in the company of a good friend, with enough money, and to 
be generous. 19 

• • 

Pilgrims from Istanbul met at Uskiidar for the official caravan bound for Damascus and 
then for Mecca. The caravan was joined by intending pilgrims on the way through 
Anatolia to Damascus. 20 It had officially to leave Uskiidar for Damascus in mid or late 
Receb, four months before the performance of the hajj in Zilhicce. Although it is said that 
the departure date for the caravan from Istanbul was 12 Receb, it seems that it was not a 
rigid custom to set out on that day. 21 According to Mehmed Edib the caravan departed 
from Uskiidar on 25 Receb. 22 However, in 1041/1632, having come from Edime to 
Istanbul in the middle of Receb, Hibri’s caravan departed from Uskiidar on 13 §aban. 23 


l5 Sulhi, Menasik-i Hacc , Millet Ktp., $er’iyye, no: 445, f. 24a 
16 Bahti, f. 2 

17 Sumption (pp. 168-170) says of medieval Christian pilgrims that they were expected to pay their debts, 
make a will, the rich men would make donations to the poor, make amends to those he has wronged, and 
seek permission from certain persons including his wife, his parish priest and his feudal lord. 

18 Bahti, ff. 1-2 

19 Kadri [not identified], Menazilu ’t-tarik ila beyti 'llahi 7- ‘atik, Millet Ktp., Tarih., no: 892, f. 3a 
20 Ismail Hakki Uzun 9 ar§ili, Mekke-i Mukerreme emirleri (Ankara: TTK, 1972), p. 57 
2 'For description of the ceromony for the departure of surre held in Istanbul, see Mehmet Zeki Pakalm, 
Osmanli tarih deyimleri ve terimleri sozliigii III (Istanbul: Maarif Basimevi, 1954), pp. 280-3, 285; Esad 
Efendi, introduced by Yavuz Ercan, ‘(Her yil gelenek haline gelmi§ olan) Surre-i hiimayun gonderme 
toreni’, Tarih ve toplum 3 (1985), pp. 377-80; Zeynep Menemencioglu, ‘Siirre emini ve surre alayinm 
Hicaz kutsal $ehirlerine hareketi', Tarih ve toplum 3 (1985), pp. 380-1 
22 Mehmed Edib, p. 254 
23 Hibri, p. 115 
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Pilgrim groups particularly from Istanbul, Anatolia and Central Asia gathered in 
Damascus. 24 Those from Istanbul arrived in Damascus generally in the first or second 
week of Ramazan, and stayed for as long as 40 days, spending there the whole or the last 
portion of the fasting month of Ramazan, as seen in the narratives of Seyyid Hasan Riza, 
Cudi and Mehmed Edib.' 5 A number of independent pilgrims stayed in Damascus four or 
five months, having arrived much earlier. 26 Pilgrims stayed in hospices and ‘tabhanes ’ 
(winter habitations) in front of the Sultan Suleyman mosque. 27 According to the 
seventeenth-century authors, Hibri, Evliya and Seyyid Hasan, the caravan set out from 
Damascus for Mecca on 20 or 22 §ewal. In the eighteenth century, Mehmed Edib reports 
that the leader of the pilgrimage caravan normally departed from Damascus on 15 $evval, 
and the pilgrims would leave the city between 15-18 §ewal. 28 Dates are given by Ibrahim 
Hanif for the departure of the caravan leader and pilgrims from Damascus are similar to 
those given by Mehmed Edib. 29 

As mentioned before, the existing pilgrimage texts have little data on the social lives of 
pilgrims travelling in a pilgrimage caravan. It can be inferred from Ibrahim Hanif s 
narrative that he and his (probably dervish) comrades spent some of their time by telling 
amazing stories to each other. 30 Another pilgrim-writer Ahmed Efendi says that, after 
setting out from Damascus, at each stage ‘Ali el-Kari’s Arabic work on the rites of the hajj 
was discussed by his friends ‘Ali Efendi and Hafiz Efendi, and as a result, he wrote down 


24 Rafeq, p. 59; Bakhit, p. 107 

25 Haci Seyyid Hasan Riza‘i, Tuhfetu’l-menazil ve Tuhfetu’l-huffaz, Cambridge University Library, no: 
284 (t), or. 662 (8), ff. 17b-19b; Cudi, Merahilii Mekke mine’$-§am, Haci Mahmud Efendi, no: 4886/3, f. 

56b ; Mehmed Edib, p. 254 
26 Rafeq, p. 62 

27 Hibri, p. 123; Rafeq (p. 60) states ‘while in Damascus most of the pilgrims encamped in an open space 
to the east of al-madrasa al-Sulaymaniyya’. 

28 Mehmed Edib, p. 64 

29 Ibrahim Hanif, Menazilu l-haremeyn, Siileymaniye Ktb., Laleli, no: 220, f. 37a 
30 See the entry on Ibrahim Hanif s text in Chapter II. 
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his work the Menasik-i hacc in a plain Turkish to be understood by everyone. 31 Likewise, 
Giridi Ahmed Efendi who made the hajj in 1172/1759 composed his treatise on the hajj by 
benefiting from discussions which took place in the course of the journey. 32 Indeed, 
studying or lecturing during the journey seems to be not unusual among medieval Muslim 
travellers. For example, it is related that when travelling to Cairo in a group, Sadreddin of 
Konya ‘taught his comrades Ibn el-Farid’s Ta ’iyye on the way’. 33 


The pilgrimage texts do occasionally include general data on the characteristics of the 


caravan, such as their formation, safety and customs. Kadri describes the formation of the 


Damascus caravan as follows: In front of the caravan was the serdar (commander) and the 


ba§gavu§ (assistant commander) with six cannons and a flag. They were followed by the 


surre emini with the mahmil guarded on both sides by janissaries. The surre was followed 


by those travelling in palanquins, then by the kiler emini (officer in charge of cellar) and 


by the mass of pilgrims. The leader of the caravan came after pilgrims. 34 A number of 


designated people pitched tents at each station before the arrival of the pilgrims. At a 


station, after eating meals and drinking coffee a trumpet was blown, or on certain 


occasions a cannon was fired, to inform the pilgrims that the caravan was due to depart. 


35 


When the time of ritual prayer came, a drum was beaten in front of the mahmil, and the 


prayer for that time was performed in assembly together with an appointed prayer leader. 


Pilgrims were provided with provisions at certain stations. For example, sugar was 


delivered at the Hediyye E§mesi station. 36 Evliya says that at the station of Bi’r-i 


ZiimurrUd, in the evening all pilgrims were given water supplied by charitable foundations 


31 Ahmed Efendi, Menasik-i hacc-i serif. Millet Ktp., $er’iye, no: 442, f. lb; 'Ali el-Kari’s work must be 
ed-Durretu 'l-mudiyye. 

32 Giridi Ahmed Efendi, Menasik-i hacc-i serif. Millet Ktp., §er’iye, no: 442 2; f. 13b (or f. 14b in a 
different numbering). 

33 W.C. Chittick, ‘Sadr al-Dm al-Kunawi’, Ef VIII, p. 753 

34 Kadri, f. 35a; Bakhit (p. 112) says: ‘Attached to the caravan were a qadi. a mu’adhdhin, an imam, and a 
sanjaqdar. The official known as amir al-manzil was responsible for encampments at the stops.’ 

35 Kadn, f. 40a 
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established by the mothers of Murad IV and Mehmed IV. 37 For the protection and delivery 
of supplies, a cellar trustee and a cellar secretary were appointed. Some subsidy carried by 
certain camels was allocated for poor pilgrims. Such camels were called the camels of the 

38 

poor. 


A precise and detailed description of the procession of the Egyptian mahmil in Kara 
Meydan (Black Square) in Cairo is given by Evliya Qelebi. Fifteen days before this 
ceremony, the people of Cairo rented shops for five or ten guru§? 9 On the day of the 
ceremony, the mahmil was decorated, and brought into Kara Meydan on a camel. The 
mahmil was set down at the sebilhane (fountain) of Tahir Baybars. The soldiers and 
scholars of Egypt set up their tents. After evening prayer, hundreds and thousands of oil 
lamps were lit. The inhabitants of the city and scholars surrounded the mahmil, reciting 


prayers until the morning. The governor of Egypt gave a feast to those who recited the 


Qur’an and the mevlid . 40 When dawn broke, big drums were beaten and the tents removed. 


Goods were loaded onto the camels. Persons assigned led the camels around Kara 


Meydan. Soldiers were placed on both sides of the road in expectation of the arrival of the 
leader of the pilgrimage caravan. Escorted by soldiers he walked along, greeting both 
sides, and informed the governor of the readiness of the soldiers. Having entrusted all 
provisions and subsidies to the leader of the pilgrimage caravan in the presence of the 
elite, the governor ordered his secretary to record the handover. 41 


Kadri describes the departure of the Damascus caravan as follows: some day between 7 
and 10 §ewal, a great ceremony took place in Damascus. The richly-adorned mahmil was 


36 Hibri, p. 127; Kadri, f. 42a; Cudi, f. 61a 
37 Evliya, 9, p. 600 

38 Bakhit p 111: ‘Sixty camels were assigned for special duties. Twenty of these carried biqismat and 
twenty transported water. The remaining twenty carried litters for the transport of the sick and disabled. 
39 <mru§: a piastre, the smallest Turkish coin used in the past. 

40 mevlid: a panegyric poem principally depicting the birth of the Prophet Muhammed, which is generally 
read on the birthday of the Prophet. 

JI Evliya 10, p. 425; For further information see Faroqhi, Pilgrims and sultans , pp. 37-40 


203 



Content analysis of Ottoman pilgrimage narratives 


paraded through the streets of Damascus, with the governor and the city elite joining in the 
procession. During the ceremony the shrine of §eyh Arslan was visited, and sheep were 
slaughtered there. 42 The inhabitants of Damascus watched the procession attentively. One 
week later, on the occasion of the mahmiV s departure from Damascus another similar 
ceremony took place. 43 After leaving the city and marching one and a half hours the 
caravan reached a dome , 44 where the governor of Damascus entrusted the mahmil to the 
leader of the caravan, with a prayer being said by the kadi of Damascus. A feast took place 
in the palace built by Kl^iik Ahmed Pa§a from the account of his foundation. After the 
feast, the people of Damascus returned to the city. 45 Moreover, Cudi says that a great 
number of inhabitants of Damascus accompanied the pilgrims to Miizeyrib, where a 
celebrated bazaar took place, and pilgrims purchased what they needed. 46 Pilgrims stayed 
for seven or ten days until 1 Zilkade at Miizeyrib, where the leader of the caravan 
delivered the surre to local Arabs, and hired camels to use as far as ‘Ula. 47 Evliya relates 
that Hiiseyin Pa§a purchased 3000 camels, 2000 of which were allocated to carry water. 
Each camel was loaded with four goat-skins of water. The remaining 1000 camels were to 
carry barley and beans. 48 Before the departure from Miizeyrib on 1 Zilkade, a celebration 
took place: candles were lit, cannons and guns were fired. Following the caravan’s 
departure, most of the Damascus garrison returned to Damascus while a designated 

number accompanied the caravan. 49 

Prior to entering Medina the leader of the caravan stayed one day in a place called 
Kuyular, one hour from Medina, and on the following day led his escort into Medina with 

42 Kadri„ f. 32b 

43 Kadri, f. 33a; Barbir, p. 153: ‘Between the twelfth and twentieth of $evval a second ceromony took 
place, leading to the departure of the caravan’; see also Bakhit, p. 112-3. 

^Kadri, f. 33a; This dome is called Kubbetu’l-hacc. 

45 Kadri, f. 33a 
46 Cudi. ff. 57a-57b 
47 Hibri, p. 125, 127 
48 Evliya, 9. p. 572 
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the mahmil. 50 The arrival of the caravan at Medina was celebrated with the firing of 
cannon. 51 Pilgrims were welcomed by the inhabitants of Medina, carrying zenbil (baskets 
woven of palm-leaves). 52 Pilgrims gave them gifts for pious reasons. 53 Before entering 
Mecca the leader of the caravan decorated the mahmil at Sebil, half an hour away from the 
city, and made his way to Mecca in the company of his escort. 54 


Nabi notes that prior to departure from ‘Arafat, the Damascus and Egyptian caravans 
entrusted their mahmils to each other in order to prevent a possible competition between 
the two sides, enabling the pilgrims to march in peace. 55 Having completed the rites of the 
hajj the pilgrims came to Mina, where a great bazaar took place, and where they spent 
three days. On the third day of the festival before returning to Mecca, a celebration was 
held with candles lit, cannons and rifles fired. In Mecca the pilgrims dwelt in houses and 
medrese s rather than in tents. 56 


The Ottoman texts in hand, except for Evliya Qelebi, do not provide us with an estimate of 
the total number of pilgrims visiting Mecca. Evliya £elebi who made his hajj in 
1082/1671 states that at the Miizeyrib fort there were around 40,000 or 50,000 pilgrims. 57 
The same number is repeated later in Medina. 58 Evliya also makes an estimation of 70,000 
pilgrims gathered around Mount ‘Arafat. 59 On another occasion he claims in an 
exaggerated manner that there were several hundreds of thousands of people from various 
lands come together in Mecca. 60 When emphasizing the abundance of the Zemzem well, 


49 Kadri, f. 34b 
50 Kadri, f. 42a 

51 Ibrahim Hanif, f. 56a; see Evliya, 9, p. 607 
52 Kadri, f. 43a; Evliya, 9, p. 607; see also Cudi, f. 61b 

53 Evliya, 9, p. 607 
54 Kadri, f. 52a 

55 Nabi, Tuhfetu ’l-haremeyn. Part II, p. 408; Evliya, 9, p. 702; see also Bakhit, p. 114 

56 Kadri, f. 59a. 

57 Evliya, 9, p. 571 
58 Evliya, 9, p. 610 
59 Evliya, 9, p. 694 
60 Evliya, 9, p. 683 
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Nabi indicates the presence of over a hundred thousand pilgrims in the year 1089/1679. 


61 


In determining the total number of pilgrims visiting Mecca annually it is necessary at this 


stage to depend on works written by non-Turkish travellers or chroniclers, since there is 


‘no direct documentation’ of the number of medieval Muslim pilgrims. According to the 


sixteenth-century writer Jazari, the Egyptian and Damascus caravans were each composed 


of 40,000 people. 62 The seventeenth-century Indian pilgrim-author Qazvini reports that the 
number of pilgrims from Aleppo [Damascus] and Cairo was each 30,000 or 40,000. 63 
According to the nineteenth-century author ‘Ali Beg, the number of men gathered in 
Mecca in 1807 was 80,000, with a further 2,000 women and 1000 children. In 1814 John 

Lewis Burckhardt estimated the whole number of pilgrims as being approximately 


70,000. 64 


The pilgrimage texts generally give little attention to a depiction of the return journey; 
some describe it very briefly, while others completely disregard it. 65 The reason travellers 
did not describe their return journeys might be that they did not find any different things to 
record because the route was generally the same. Since they generally produced their 
accounts after returning home they probably integrated any new data they obtained on the 
return journey into the description of the outward journey. It is also not surprising that 
once a pilgrim had achieved his objective of performing the hajj, nothing else was of 
interest to him except to return home as quickly and safely as possible. 

Kadri’s brief summary of the return journey of the Damascus caravan informs us that after 
the performance of the hajj, the caravan left Mecca for Medina on 1 Muharrem or one day 


6 'Tuhfetu ’l-haremeyn , Part II, p. 380 

62 Suraiya Faroqhi, ‘Anatolian townsmen as pilgrims to Mecca: some evidence from the sixteenth- 
seventeenth centuries’, in Gilles Veinstein (ed), Soliman le Magnifique et son temps (Pans 1992) p. 309; 

Faroqhi, Pilgrims and sultans , p. 46 

63 M.N. Pearson, Pious Passengers: the hajj in earlier times (London: Hurst & Company, 1994), p. 46 
64 Faroqhi, ‘Anatolian townsmen’, p. 310 

65 This is also case in the narratives of medieval Christian pilgrims (see Howard, pp. 47-51). 
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earlier. The Egyptian caravan customarily left Mecca before that of Damascus. By or on 

10 Muharrem, the day of ‘A§ure, the Damascus caravan reached Medina, where it stayed 

seven or ten days. On the way to Damascus at the stage called ‘Asi Hurmasi, the pilgrims 

were welcomed by a number of residents of Damascus. At ‘Akabe, the special messengers 

or footmen of the government left the caravan to inform the central government of the safe 

return of the pilgrimage caravan. At Maffak some pilgrims left the caravan, and set out for 

their homelands. The arrival of all remaining pilgrims in Damascus occurred between 20 

and 24 Safer. The pilgrims stayed in Damascus as long as they liked, and then set out for 

their native lands. 66 According to Mehmed Edib, on the return journey three days were 

• • 

allocated to resting in Damascus. From Damascus to Uskudar they travelled for 43 days: 
37 days for travel, 6 days for resting. The latest pilgrims returned to Istanbul by 20 
Rebiulahir. 67 The caravan of Ibrahim Hanif came back to Damascus on 12 Safer, and 
stayed there for 30 days. 68 Its arrival at Konya occurred in the middle of Rebiulahir, and at 

Uskudar on 1 Cemaziyelewel. 69 

The duration of the journey from Istanbul to Damascus took about 53 days. Hibri s 1632 



Damascus. Ibrahim Hanif s journey of the same distance in 1786 lasted 47 days. 71 The 
journey from Damascus to Mecca took approximately 35 days. 7 ' Mehmed Edib records 
that the duration of travel from Istanbul to Damascus was 336 hours, from Damascus to 
Mecca 490 hours, from Mecca to ‘Arafat six hours, in total 832 hours. 73 The whole 
journey from Uskudar to Mecca and back varies from text to text. It lasted about 8.5 


66 Kadri, ff. 59a-59b 
67 Mehmed Edib, pp. 254-255 
68 Hanif, f. 68a 
69 Hamf, f. 68b 

70 Seyyid Hasan Rizai, f. 17b 

7 ‘Ibrahim Hanif, f. 37a 

72 Rafeq, p. 63; see Mehmed Edib, p. 39, 86. 

73 Mehmed Edib, pp. 254-25:> 
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months according to the eighteenth-century writer Mehmed Edib’s account, lasting 265 
days as a whole. Hanif s journey in 1201-2/1786-87 lasted about ten months. 74 

The pilgrimage caravan marched after sun-set, and halted at a station before morning. 
Upon hearing the sound of the kettledrum for departure, they set out. 75 Nabi, who travelled 
in the late autumn 1678, recorded these as features of the Egyptian caravan, which were 
obviously new to him. However, Hibri says that during the return journey from Damascus 
to Istanbul, the caravan passed through §eyzer [or $ecer] at midnight. 76 Evliya, who 
travelled all the way in the Damascus caravan, relates that when the trumpets were blown, 
his caravan set out at night in the lights of torches. 77 Cudi, who travelled in the Damascus 
caravan in winter time, 78 also hints that his caravan travelled at night. 79 


A passing mention about the security of the caravan is made by some authors. It is known 


that the Ottomans made a great effort in order to keep the pilgrimage route safe. 80 Ottoman 


sultans and officials established a network of fortresses and hospices at the stations on the 


caravan routes for the use of pilgrims and other travellers. 81 Local governors on the 


pilgrimage route from Uskiidar to Damascus were commanded to protect and help the 
caravan, which carried the surre , 82 Kadri’s text contains much specific information on 
security issues: The small fortress of Han-i Tuman was guarded by soldiers from Aleppo, 
and these soldiers, together with another group of soldiers (also from Aleppo), escorted 
pilgrims as far as the station of Ma‘arra. 83 A number of janissaries were appointed from 


74 Hamf, f. 68b 

15 Tuhfetu 'l-haremeyn. Part II, p. 363 

76 Hibri, p. 123 
77 Evliya, 9, p. 588, 600 

78 Cudi, f. 58b 

79 Cudi, f. 58a, 59a j 

80 Naim R. Faroqhi, ‘Moguls, Ottomans, and pilgrims: Protecting the routes to Mecca in the sixteenth and 

seventeenth centuries’, The international history review X (May 1988), 198-220. 

8l Bakhit, p.94,98, 115-118; Barbir, pp. 167-177 

8: Miinir, Atalar, Osmanh devletinde surre-i humayun ve surre alaydari (Ankara: Diyanet I§leri Ba§kanhgi 
Yayinlari, 1991), pp. 133 -135 ; Bakhit, pp. 97-9 
83 Kadri, ff. 16a-16b 
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Damascus in order to escort the pilgrims, and their provisions together with those of 

certain pilgrims were provided from the treasury at Damascus. 84 The Tebuk fortress was 

guarded by ten soldiers appointed from Damascus. 85 The soldiers stationed in the 

fortresses between Damascus and Mecca, who were replaced by those coming with the 

pilgrimage caravan of the next year, performed the hajj and returned to Damascus in that 
caravan. 86 

In order to provide pilgrims with a secure and easy journey, the Ottomans not only built 
fortresses and recruited soldiers but also commissioned and encouraged local people to 
protect fortresses and wells en route, and to meet the needs of pilgrims by selling them 
their products at bazaars on the way. 87 The mother of Ibrahim I (1640-8), had set up a fund 
for forty camels to carry water for poor pilgrims, and an officer called sakaba§i was 
appointed to distribute this water. 88 Evliya reports that on the way from Egypt to Mecca, 
there was a number of tribes to whom the leader of the caravan handed out surre on the 
condition that they provided pilgrims with essential items such as food and camels, and 
guided them between each halting place. He reports, however, that they nowadays did not 
help pilgrims, suggesting that this system did not sometimes work, because if their surre s 
were decreased they would make trouble for the pilgrims either by closing or dirtying the 
reservoirs on the way or by attacking and plundering the caravan. 89 According to Kadri’s 
text, some villagers living near the Zumurrud reservoir were commissioned to protect the 


84 Kadri, f. 41 a 
85 Kadri, f. 37b 
86 Kadn, f. 3 8b 

87 Adopting the Mamluk darak system, Ottomans commissioned certain local residents to carry out certain 
works for the benefit of pilgrims in return for their exemptions from certain taxes (see Faroqhi, Pilgrims , 
p. 54; Bakhit, p. 100; Barbir, p. 118, 134); Faroqhi concludes her study on the security of the pilgrimage 
caravan, saying that ‘even though the pilgrim of the sixteenth and seventeenth centuries had to expect a 
good deal of trouble and even danger, major attacks upon the pilgrimage caravan were not all that 
frequent during this period' (Faroqhi, Pilgrims and sultans , p. 72). For the products sold at certain 
stations see Barbir, p. 165. 

88 Kadri, f. 41 a 

8<> Evliya, 10, p. 433 
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reservoir in return for the surre . 90 Kadri acknowledges the effort of the Ottoman state in 

making such arrangements and ensuring provisions to make the journey easier and safer 

for pilgrims. 91 Ibrahim Hanif also expresses his gratitude to the Ottoman state since it 
provided pilgrims with sufficient security on the hajj route. 92 

2. Stations 

Since the principal objective of the guides or guide-type pilgrimage texts on stations was 
to record what a possible Ottoman pilgrim needed to know about the stations of the 
journey, such texts principally include descriptions of the stations, recording their names 
in sequence, hour distances between them, and their public buildings such as fortresses, 
mosques, hospices, baths and shrines. Those who founded these public buildings, such as 
Kanuni Suleyman, Sinan Pa§a (d. 1004/1595), 93 Piri Pa§a 94 and Kara Mustafa Pa§a (d. 
1053/1643) 95 are occasionally reported. When treating the stations from Damascus to 
Mecca they tend to concentrate on the availability and condition of water sources. 96 
Among these details, a careful record of the duration of march between the stations was 
particularly important. This is probably because during an exhaustive journey travellers 
wondered impatiently when they would reach the next station. According to Kadri’s 
account, when a station was approached the drummers of the mahmil beat their drums and 
collected money. An official was assigned to inform the pilgrims that they were 


90 Kadri, f. 41 a 
9 'Kadri, f. 33b, 39a 

92 Hanif, f. 52a: Memnun-i ‘ata oldi Hanifa gibi huccac - Her yerde goriildukde ^emenzar-i selamet 
93 For biographical information about Sinan Pa§a see Osmanzade Taib Ahmed, Hadiqat til-viizera, 

(Freiburg 1969), pp. 35-37 

94 Probably Pir Mehmed Pa§a (d. 940/1533), known as Piri Pa§a, who is reported by Osmanzade Taib 
Ahmed to have built a number of public buildings such as mosque, medrese and hospice (see Osmanzade 

Ta‘ib, p. 23) 

95 On Kara Mustafa Pa?a see Osmanzade Taib, p. 8 3 

96 Recording the places where water was available is also a recurring theme in Moroccan pilgrimage 
accounts (see El Moudden, Abderrahmane. ‘The ambivalence of rihla : community integration and self¬ 
definition in Moroccan travel accounts, 1300-1800’ in Eickelman and Piscatori (eds), Muslim Travellers. 

p. 74) 
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approaching the next station. 97 Since the descriptions of the stations occupy the most 


significant part of the content of the largest type of Ottoman pilgrimage texts, they are 


presented here in tabular form for ease of reference. Kadri’s narrative has been chosen as 


the base text because it is detailed and little known. 


2 . 1 . 


Stations of the pilgrimage route from Uskudar to Mecca via Damascus on the 


basis of Kadri’s Menazxlii 't-tarik ila beytillahi 7- ‘atik 9H 



o 


station 



U skiidar 


Pendik 


hr 


99 


5 


Description 



Having passed through Maltepe/Kartal on the way within two 


hours, the caravan spends the first night in Pendik, which has 


one hospice. Pendik and Kartal are on the coast, and inhabited 


by infidels. 


2 


Gekbuze 


4-6 


Gekbuze has two hamams (baths) and three mosques, one of 


(Gebze) 


which is the Mustafa Pa§a mosque. 


100 


Its hans (hospices). 


bazaar and shops are excellent. Everything needed can be 


found. 


3 


Dil- 


2 


At the two ends of Dil are hospices. After crossing Dil [the 


Hersek - 


Derbend 


0.5 


5 


spit] by boat pilgrims arrive at Hersek, which has a mosque, a 


bath and hospices. The caravan spends the night at Derbend, 


which is an infidel village. 


97 


Kadri, f. 37b 


98 In the numbering of the stations some modifications are made, taking other menazil texts into account. 
For the Uskiidar-Damascus-Mecca route see the map at the end of Part I. 

"Hour distance from previous stations 

100 Hibri (p. 115) reports that one of the mosques was built by Mustafa Pa§a (d. 935 4 528) and around the 
mosque were a medrese, public bath and five or six hospices. 
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Iznik 


Iznik is a town situated next to a big lake, having an old kale 


(fortress). 


hospices 


market-place are excellent. 


essential provisions are available. 


contains six mosques, 


those of E§refzade, Sultan Orhan, Suleyman Pa§a, Ibrahim 


Pa§a Mahmud £elebi and Ye§il mosque. It has two baths, the 


Yeni Hamam and Eski Hamam. It includes also the shrine and 


convent of E§refzade. 


After Iznik the road divides into two: one is the road via Lefke 


[7hrs.], which passes through Vezirham [5hrs.] and Sogiit [8 


hrs.], and which takes three days to reach Eski§ehir; the other 


is that via Yeni§ehir, which goes through Bazarcik 


Bozoyiik. 


Yeni§ehir 


This town has a river running through it, a big hospice, two 


baths, and three mosques, the Sultan Orhan mosque, Bali Pa§a 


Bazarcik 


mosque and the Eski mosque. Essential provisions are found 


here. 


After passing Akbiyik in 5 hours without stopping the caravan 


reaches Bazarcik. On the way there is a large mountain across 


which 


caravan walks 


about eight hours. Bazarcik 


village has a mosque, the Mustafa Pa§a Hamami, and [two] 


l01 Hibri (p. 115) reports that Iznik has three mosques, two medreses , two tabakhanes, and four hospices. 
I02 lt can be inferred from guidebooks or lists on the stations that Lefke road was much preferred (see 
Adanavi, f. 45; Anonymous author, Menasik-i hacc, Siileymamye Ktp., Yahya Tevfik, no: 1457/145; 
Bahri, Uskiidar’dan §am’a kadar konaklar, Siileymamye Ktp., Mihri§ah Sultan, no: 322/5, ff. 14-15; 
[Anonymous], Uskudar’dan $am’a Medine ve Mekke ve cebel-i ‘Arafat’a giden menziller, Siileymamye 
Ktp., Hiisrev Pa§a, no: 639/2, f. 195a. 

]03 Hibri (p. 116) reports that Sinan Pa§a, the conquerer of Yemen and Yamk, built there a mosque, a big 
hospice, and an imaret. 
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Bozoyiik 


Eski§ehir 


Seyyid 


gazi 


hospices. Essential provisions are found. 


It is called Kasim Pa§a or Bozoyiik because of a few small, 


barren hills around. It has a mosque, a bath and hospices. 


104 


The halting place is a meadow. 


Having passed 


village 


Kavakli without stopping 


pilgrims arrive at Eski§ehir, which 


two mosques: the 


Sultan ‘ Alaeddin 


Mustafa Pa$a mosques, and four 


kablucas (spas). Its marketplace and hospices are excellent. 


Essential provisions are found 


very delicious 


watermelon. The caravan customarily halts in Eski§ehir for 


one day. 


Inside the town is situated Seyyid Gazi’s great shrine, the door 


of which is covered with silver. Attached to the shrine is a 


mosque. The town has also the shrines of Koyun Baba and of 


Sultan ‘Alaeddin’s mother. Necessary commodities are found. 


Hiisrev Pa$a 


The hospice is amazingly large. 105 Essential provisions are 


Ham/ Y eni 


found. Near the hospice is a bazaar, a bath and a mosque that 


Han 


was a church in origin. 


Bay at 


A village having a small mosque without a minaret, a small 


bath, and two small hospices. Some essential provisions are 


found. 


Bolvadin 


town whose shopping 


bazaar 


hospices are 


l04 Hibri (p. 116) says that the mosque, the hospice and the bath were built by Kasim Pa§a. 

105 According to Hibri (p. 117) this hospice was built by Hiisrev Pa§a (d. 1041/1631) upon the request of 
local people in 1039/1629 when he was on a campaing for Baghdad. 
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excellent. 


106 


Essential provisions are found. It has three 


mosques those of Sinan Pa$a, $eyh Haci Efendi, and Haci 


Efendi. It also has two public baths. 


13 


Ak§ehir 


10 


After passing through Ishakli village 


107 


within 5.5 hours, the 


caravan reaches Ak$ehir, a big city with a bazaar, a bezistan 


(covered market), hospices, five baths, and three mosques, 


those of 


Sultan Suleyman, Sultan ‘Alaeddin and Hasan 


14 


Ilgin 


10 - 


Pa§a. 


108 


There is a lake near the city. It is related that this city 


was previously called Ah §ehri (the city of sighs), but when a 


ruler saw so many white flowers in the spring there, he 


changed the name of the city to Ak^ehir. 


A village with a bazaar, a covered market, the Mustafa Pa§a 


11 


bath, the Mustafa Pa§a mosque and the Turgudbegzade 


mosque, the latter being converted from a church. Essential 


provisions are found. Near Ilgin is a lake and outside the 


village are two spas. 


15 


Ladik 


10 


The caravan route passes Arslanli village within seven hours, 


and reaches Ladik, a village with a mosque, a bath, and 


hospices. 109 Essential provisions are found. 


17 


Konya 


110 


10 


Konya is a big city with an enormous fortress covering part of 


it. Its covered market is inside the city. There are many 


l06 Hibri (p. 117) reports that the great hospice was built by Rustem Pa§a. 
l07 Hibri (p. 117) records Ishakli as a station. 

108 According to Hibri (p. 118) the Hasan Pa$a mosque was built in 916/1510. 
l09 Hibri (p. 118) says that one of the hospices was built by Piri Pa§a. 

"°Bahn (f. 14b) says that Konya was the 17th halting place, which the caravan reached on the 17th day 
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mosques, two of which are the Sultan Suleyman mosque 


outside the fortress, and the Sultan ‘Alaeddin mosque, in 


which Sultan ‘Alaeddin was buried, and which was converted 


from a church inside the fortress. The makam (station) of 


$ems-i Tebrizi is situated somewhere inside the fortress. The 


shrine of Mevlana Celaleddin was built by Gedik Pa§a, and 


those of his father and his sons are inside the shrine, which is 


located outside the fortress. Konya includes six public baths. 


two of which are outside the fortress. The sweet shops in the 


city are celebrated. Meram is a pleasant district having gardens 


and a bath. It is an old custom for the pilgrimage caravan to 


stay one day in Konya. 


Goqi [?] 


9.5- After Konya, the road separates into two: the road via Ismil 


and that via G09L Since it is difficult to cross the Ismil pass 


(Ismil Geqidi), the travellers usually use the G091 road. 


112 


Ismil 


Karapmar 


Eregli 


is a village where some essential provisions are available. 


113 


Contains a mosque with two minarets and a §adirvan 114 in its 


precinct, a bath, and a furnished hospice, all established by 


Selim’s foundation. 


115 


A pleasant city with a mosque and two public baths, hospices, 


a bazaar, gardens and a river flowing inside. Essential 


11 'The other pilgrimage texts and lists suggest that pilgrimage caravans generally passed through the Ismil 
station instead of Go<?i, which is not cited even as an alternative option in the texts I have read. 
1!2 However Kadri’s claim does not seem to reflect the truth (see the precedmg footnote. 
ll3 According to Hibri (p. 119) Ismil has a mosque and a qifte-han (hospice) built by Kilavun Yusuf Pa§a. 
" 4 §adirvan: k a tank of water, sometimes with a jet in the center, and with taps at the sides for ablutions' 

(Rh). 

" 5 Selim II (1566-74) accordmg to Hibri (p. 119). 
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21 


Uluki§la 


10 


provisions are found. Eregli is a halt where the pilgrims rest 


for one day. Some people say that Eregli is in the middle of the 


road [from Istanbul] to Damascus. 


This station has a big hospice built by Mehmed Pa§a, and a 


mosque and a bath inside. Necessary commodities are found. 


22 


(^iftehan 


6 


This station has two little hospices between two mountains 


Near the station is a spa. Necessary commodities are found. 


23 


Yaylak 


or 8 


After passing the pass of Kirk (Kirk Geqidi) and a fountain 


Ramazan- 


called Bunar-i Siikker, the caravan arrives at Yaylak. This is 


oglu Yaylasi 


the summer camping-ground of the Ramazanoglu Turkmen, 


and a place where the inhabitants of Adana spend the summer. 


Some essential provisions are found. 


24 


25 


Bayram 

10- 

Pa§a Ham 

12 

and £avu§ 


Ham 


Adana 

8-9 


Near the hospice of Bayrampa$a is another hospice called 


£avu§ Ham. Bayrampa§a Ham includes a mosque, and 


provides necessary commodities. In front of it flows a river 


called £akit. 


A big city having three mosques, two baths, a bazaar, and 


shops, a covered market, and gardens with various fruit trees 


such as lemon, Seville orange and pomegranate. 116 On the one 


side of the city is a river called Kizilirmak. There is a water¬ 


wheel, supplying water the whole city. It has a palace called 


Hiinkar Ko§ku in parkland. 



b Hibri (pp. 119-20) records that in Adana Ramazanoglu Piri Pa§a built a mosque, a medrese. a tabhane , 
hospice and a bath; and its fortress was built by Kanuni Suleyman. 
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26 


Cisr-i Misis 


6 


Misis is a village near the river Ceyhun. The caravan halts on 


the edge of the river. 


27 


Kurd Kulagi 


7 


A village with a mosque, and a hospice also called 


Bayrampa^a Ham. 


117 


Essential provisions are available. 


28 


Pay as 


10 


A town situated on the Mediterranean coast, with a mosque 


and a bath built by Koca Mehmed Pa§a’s foundation. It also 


contains hospices, shops, coffee-houses, and gardens with 


various fruits such as lemon, Seville orange, grape, fig and 


water melon. Essential provisions are available. 


118 


29 


Bakras or 


10 


Having left Payas, the caravan reaches Iskenderun within 6 


Belen 


hours. Iskenderun is a village port inhabited by infidels, to 


which European ships come. 


119 


The caravan may not stop at 


Iskenderun, which is five hours from Bakras. 


This station is a pleasant village called Belen. Bakras is the 


name of the mountains around. The village has a mosque, a 


hospice, and a bath, all built by Kanuni Suleyman. Necessary 


commodities are found. 


3 0a Antakya 


10 


Antakya is within a fortress with 366 kulles (turrets). Its 


mosques, baths, hospices, street of shops, and bazaar are 


,17 According to Hibri (p. 120), it has a hospice and mosque built by Eski Mehmed Pa§a. 

ll8 Bahri (f. 14b) says that the cities of Payas and Antakya, the thirtieth station, are not secure for pilgrims 

since there are many brigands. 

1 l9 Hibri (p. 120) says that this village served as a port for Aleppo. 
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es 


excellent. Habib-i Neccar was buried there. 


31 a Zanbakiyye 


11 


A village with a hospice. 


120 


Some essential provisions are 


32a Cisr-i $u‘ur 


6 


found. 


Pilgrims rest at a place near the Cisr-i $u‘ur (the bridge of 


§u k ur), which is situated on the edge of the river called ‘ Asisu. 


There is a hospice. Villagers living nearby supply pilgrims 


with what they need. 


33a Mudik 


11 


Mudik is a desert where pilgrims rest near the ‘Asisu river. 


$ecer 


121 


There is hospice which was built by Mustafa Aga, 122 and a 


fortress which includes a mosque. 


After 5 hours’ march the caravan reaches $ecer, which is a 


desert next to the ‘Asisu river. It has a hospice and a fortress 


which contains some houses and a coffee-house. The needed 


commodities are found. 


[Not: this route will continue with Hama (no: 34)] 


3 Ob Akbunar via 


10 - 


[ALTERNATIVE OLD ROUTE STARTS] 


123 


Murad 


12 


After Bakras [no: 29] the road divides into two: one is via 


Pa§a Cisri 


Antakya, the other is via the Murad Pa§a bridge which will be 


described. The bridge is so long that it takes half an hour for 


the caravan to cross it Both sides of it are marshes or reed beds 


l20 Hibri (p. 124) states that its hospice was built by Sinan Pa§a. 

I21 §ecer is recorded as §eyzer by Hibri (p. 123), whose caravan did not stop there. $ecer is not mentioned 
as a station in other menazil texts. 

122 According to Hibri (p. 123), Mustafa Aga lived in the period of Sultan Ahmed I (1603-17). 
l23 The menazil texts document that this route via Aleppo was abandoned completely after the seventeenth 
century. Rafeq (p. 59) says ‘The Rumi pilgrims usually came alone to Damascus, because of their large 
numbers and also because they did not pass through Aleppo’. 
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31b Halaka 


Haleb 


[Aleppo] 


with mosquitoes. Many thieves are around. It is dangerous for 


small groups of travellers to follow this road owing to the 


presence of robbers around. There are 


spas, called 


Hammamat on the road. 


Halaka is a valley surrounded by villages. 


Haleb is a prosperous city inhabited by traders. Its market 


place, bazaar, covered market and hospices are excellent. It has 


a lot of mosques, public baths, and about fifty coffee-houses, 


the most famous of which is known as Arslan Dede. The city 


also includes a well-established bazaar, a covered bazaar, 


hospices, and a number of palaces, one of which belongs to 


Canbolatzade. It has ten gates. The bread of Aleppo is very 


white and its grapes and water-melons are very delicious. 


33b Han-i 


Tuman 


This station is a small fortress in the vicinity of a village. The 


fortress is guarded 


soldiers 


(chief) 


appointed from Aleppo. These soldiers, with those assigned 


from Aleppo, accompany the caravan until Ma‘arra. 


34b Serakib [?] 


After Han-i Tuman the route divides into two, one of which 


passes through Serakib village, which 


hospice, and 


provides travellers with other necessary things. 


The other road goes through Sermin, 124 which is eight hours 


away from Han-i Tuman, and a cultivated village having a 


mosque, a public bath, and gardens of grapes and water 



24 It is also read by Ilgurel as Serbin in Hibri’s text (p. 121). 
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melons. 


35b Ma‘arra 


way 


Ma‘arra is a hospice called Han-i Yezid 


Ma‘arra is a town having a mosque and a furnished hospice 


From Ma‘arra to Hama is 15 hours. On the way to Hama is a 


place called Han-i $eyhun where the caravan does not halt. 


ALTERNATIVE ROUTE ENDS 


Hama 


126 


[continued from $ecer (no: 33a)] 


Hama from $ecer is 6 hours, 


from Ma‘arra 


hours. 


Pilgrims customarily 


there 


one 


The river 


Hims 


‘Asisu passes through the city centre. On the river several 


water-wheels are established, one of which is called the water¬ 


wheel of Muhammed. 


On the way to Hims pilgrims encounter a bridge and then the 


shrine 


Bayezid-i Bistami. Hims 


containing 


mosques, baths, a bazaar and fortress surrounding the city. A 


copy of the Qur’an copied 


third caliph ‘Osman 


preserved in the inner fortress. The grave of Halid bin Velid is 


Kapulu 


Hasiyye 


Kal ‘ asi 


situated outside the city. 


Hasiyye is a fortress called Iki Kapulu on the account of its 


having two gates on both sides. It includes a hospice and a 


mosque. Outside the fortress is a small public bath repaired by 


the deceased Bayram Pa$a. Essential provisions are found. 


1 


25 Hibri (p. 121) counts Han-i $eyhun as a station where they halted. 

26 Hibri (p. 121) reports that this ancient city had about ten mosques and a few hospices. 
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After departure from Iki kapulu the caravan reaches a little 


fortress called 


Bure fortress within four hours. After 


passing another place called Karalar the caravan reaches Nebk, 


a village with a hospice and some necessary commodities. 


The Kuteyfe station has a fortress and a hospice built by Sinan 


Pa§a. The hospice includes a mosque, a public bath, a market 


place and a bazaar. Between Hama and Damascus cavalrymen 


are appointed 


accompany the pilgrimage caravan from 


station to station. 


Damascus is a prosperous city having a fortress, mosques, 


baths, bazaars, coffee-houses and gardens. There are two royal 


mosques, built 


Selim 


Kanuni Suleyman. The 


Umayyad mosque with three minarets is located in the middle 


of the city. Gokmeydan is a pleasant district having a river and 


the mosque of Suleyman, and is close to the Safsatiyye coffee¬ 


house 


Mevlevihane 


Mevlevi convent house] 


Damascus contains a number of coffee-houses, one of the most 


celebrated of which is the Sinaniyye coffee-house in the city 


centre. Salihiyye is a pleasant place one hour away from 


Damascus, having a river, gardens, and bazaar. Inside is the 


Sultan Selim mosque near which is buried $eyh Muhyiddin-i 


Arabi. Kirklar Makami (the station of the forty) is a cave 


situated on a mountain near Salihiyye. It is possible to find all 


fruits in Damascus except for cherries and morello cherries. 
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4 

Maffak 

9 

Maffak has no water source. 133 The name Maffak originated 

from the fact that returning pilgrims separate at this station, 

setting off for their home lands. 

5 

‘Ayn-i 

9 

This station has a water source. 134 


127 


pilgrims 


which consists of pilgrim groups not only from Istanbul but also from Aleppo, Persia and other lands (see 
Rafeq, p. 59). 

l28 Evliya (p. 567) reports that at the station of Kisve village the pilgrims were presented by the villagers 


pastry 


129 


entrusted to the emiru 


governor of Damascus. After praying to God, they slaugtered a number of animals 


returned 


governors 


commanders of the pilgrimage 


130 


131 


Sanemeyn 


pilgrimage caravan stays about seven or ten days at Miizeyrib 


between 


Sevval 


Miizeyrib 


(Hibri, p. 125 Cudi, f. 57a). 

132 The Miizeyrib fortress was built by Selim I (Barbir, p. 196). According to Cudi (f. 57a), Miizeyrib 
residential area, having nice weather, water, and a fertile valley. 


Maffak station is without a water source pilgrims are recommended 


Miizeyrib 
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134 Cudi (f- 57b) describes ‘Ayn-i Zerka as situated in a green and watery land, having a river and old 

hi Sar (fort). Pilgrims are advised to take water for the next station (Cudi, f. 58a). 

135 The Katran fortress was built by Kanum Suleyman (Barbir, p. 196). 

I36 Cudi (f. 58b) says that Hasa was a station in the past, yet his caravan stopped there. 

,37 Cudi (f. 58b) says that Ma'an is a prosperous place which provides a roch variety of foods, and has two 

fortresses. He also recommends that pilgrims must take water with them for the next part of their 


strong 


journey (f. 59a). The Ma'an fortress was built by Kanum Suleyman (Barbir, p. 196). 
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15 

Tebiik or 

11 

Its fortress is guarded by ten janissaries from Damascus, 


‘ Asi Hurma 


whose necessities are provided from the treasury of Damascus. 




The fortress is surrounded by gardens growing dates. 




pomegranate, and water-melon. 143 Water is available in its 




reservoir. 


138 


$am Akabesi (by Cudi) or Zahra’l-‘akabe. Its fortress was built by GUrcii Osmi 
century (Barbir, p. 196). Cudi (f. 59a) says that it is a sandy place, and pilgrims 


from Ma 


139139 


MUdevvere (Barbir, p. 138). After the Cugaymen fortress 


by Esma Han Sultan, daughter of Kanuni Suleyman (Evliya, 9, p. 585).The Cugyaman fortress was built 
by Aydmli ‘Abdullah Pa§a in 1730-33 (Cudi, f. 59a; Barbir, p. 196). 

140 The fortress of Zatu’l-hacc was built by Kanuni Suleyman (Barbir, p. 196). 

l4l Evliya (9, p. 586) reports that the fortress of Peygamber E$mesi (E§meler) was founded by Mu‘aviye 
[b. Ebu Sufyan ?] in 56/675. Inside the fortress were a soup-maker and two hundred armed janissaries 
from Damascus. The water of its well, which was formed by the Prophet Muhammed, restores those 


141 


142 


ving diarrhea. The pilgrims purchased their needs from farmers near the fortress. 

Cudi (f. 59b) says that the soft ground of the Ka‘u’1-bast station is not suitable to pitch a tent. 

The Tebiik fortress was built by Kanuni Suleyman (Barbir, p. 196). Evliya (9, p. 587) states that the 
.si Hurma fortress, which was initially founded by Nureddin-i $ehid, was repaired upon the order of 
iltan Mehmed IV. A bazaar took place for returning pilgrims there. It was guarded by two hundred 
lffl acrpne soldiers. Near the fortress were wells, and gardens where lemon. Seville orange, agac kavunu 


pefruit?), fig, water-melon and melon were grown. The pilgrims 


fortress 
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Magaralar or 


Magayir 


144 


Kal ‘ a-i 


Called Magaralar (the caves) because there are said to be some 


caves although there are none in sight. This station has no 


water source. 


A narrow pass on the way to this station causes crowding of 


Haydar 


the pilgrims. The Haydar station, which is situated between 


[Ukhaydir] 


two mountains, has a fortress guarded by Damascus soldiers, 14 




a mosque and a reservoir, 146 from which pilgrims take supplies 


for the next part of the journey. The Arabs around the Haydar 


are provided with three kantars 147 of peksimet (grape- 


molasses). The district beyond the Haydar fort is called the 


Hijaz. 


Birke-i 


Mu * azzama 


or [Sa‘idiiT- 


Melik] 


§akkuT- 


‘ acuz 149 


‘Ula 


After leaving the Haydar station the caravan reaches Haydar 


strait within two and half hours. From this strait, the Hijaz 


district starts. It has a big reservoir supplied by rain water. It 


has a fort built by Sultan ‘Osman, 148 yet it is unoccupied. 


This station is in an empty area. The route is full of mugeylan 


(thorny acacias). 


The caravan arrives the strait of Salih within seven hours, and 


l44 Magayir is also called Medayin-i Salih or Medine-i Salih (see Hibri, p. 127). Its fortress was built by 
Giircii ‘Osman Pa§a (Barbir, p. 196). 

l45 The Haydar fortress was built Kanuni Suleyman in 1531 (Barbir, p. 196). 
l46 According to Cudi (f. 60a) at this station water is brought out by means of a water-wheel. 

I47 kantar: ‘A weight of forty-four Turkish oqqa’ or about 120 pounds avoirdupois’ (Rh). 
l48 Hibri (p. 126) reports that Osman II (1618-1623) had the reservoir repaired; Barbir (p. 196) notes that 
the fortress of Mu‘azzama was built by the Ayyubid sultan §erafeddin Tsa (1218-1227). According to 
Evliya’s unclear statement (9, p. 590) the fortress and the reservoir were built by the Ayyubid Turan $ah 
b Necmeddin. The fortress [?] was built [rebuilt?] by Koca Sinan upon the order of Murad [III, 1574-95 

?] in 981/1574. 

l49 $akkuT-‘acuz is also called Pirin 9 Ovasi (Cudi, f. 60a; Hanif, f. 50a) since the road is covered with 
something like rice (Hibri, p. 127). It has a sarmq (cistern), which depends on rain water (Hibri, p. 127). 
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passes it, playing drums and firing rifles. Pilgrims who pass 


through the strait first wait for the remainder of the caravan to 


come through, resting and drinking coffee. Once all pilgrims 


have come through, a departure cannon is fired. After passing 


through the Abyar station without stopping pilgrims arrive at 


‘Ula in five hours. They usually halt for one day at ‘Ula, which 


has reservoirs, a fortress 150 and gardens growing dates, lemon. 


water-melon, cucumber etc. 


151 


In particular, sheep are available 


at a low price in stations. 'Ula is six stations away from 


Medina, and some inhabitants of Medina come to welcome the 


pilgrims. The time of departure is marked by the firing of rifles 


and cannon. 


21 


Matran 


9 


After passing through Kuyular 


152 


within five hours the caravan 


reaches Matran. The road is full of thorny acacias. It is an 


uninhabited place with no water. The caravan might not halt at 


this station. 


22 


Bi’r-i 


7 


Bi’r-i Zumurrud (The emerald reservoir) was built by Sultan 


Zumurrud 


153 


Ibrahim’s mother, 


154 


and is guarded by a number of appointed 


inhabitants of a nearby village in return for an annual surre 


from the government. 


23 


§i‘abuT- 


4 


§i‘abu’l-ahmer [$a‘bu’l-ahmer] is not an old stage, and has no 


150 


fortress 


l5l Cudi (f. 60b) says that grass, barley and straw is also abundant for mounts. He also reports that the 


inhabitants 


15 


fortress 


l 53 The fortress of Zumurrud was constructed by Mehmed Pa§a in about 1779 (Barbir. p. 139).. 
154 Ibrahim 1(1640-48) 
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It is called 


Siikker ‘Akabesi because sugar is delivered there. Fahleteyn is 


also called Selam Kayasi because it had two rocks that are said 


to have greeted the Prophet. 


26 


V adi ’ 1-kura 


14 


This station has a reservoir covered by a white dome. 


27 


Medina 161 


13 


Pilgrims visit the tomb of the Prophet, and other shrines at the 


Baki cemetery in Medina. The caravan stays for two days in 


Medina. 


155 


Sa‘bu’n-na‘am is 15 hours from Bi’r-i Ziimurrud, and without fortress 


Sa 


156 


reservoir) 


mother of Mehmed 


Ahmed I (1603-1617); the site became known as Valide Kuyusu 


57 The Hediyye fortress was built by Suleyman Pa§a (?), and repaired by Nasuh Pa§a in the eighteenth 


century 


Sa 


159 


returning 


called the cerde provided by Damascus province (see Barbir, p. 137). 


160 


Nahleteyn. Barbir (p. 197) records that the ‘Nahleteyn’ fortress 


Osman Pa§a. 
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28 

Bi’r-i ‘Ali 162 

2.5 

The caravan then spends the third day in Bi’r-i ‘Ali, which 


or 


J 

comprises a few reservoirs. This is the place where pilgrims 


Zu’l-halife 

'i 

coming from Damascus change into ihram. 

29 

Kuburu 

11 

It is without water. Since this station is located on high ground 


’§-§iiheda 


pilgrims feel cold at night. 

30 

Ciideyde 

14 

A village with a stream and palm trees. 

31 

Bedr-i 

10 

A big village with a stream, gardens and a market place, where 


Huneyn 


necessary commodities are available. The Egyptian pilgrims 




also stop by this station, where many thieves live. 163 

32 

Bi’r-i 

15. 

Located on the desert, and has no water. 


Meymun 164 

5 


33 

Rabi ‘ a 

15 

Close to the sea of Suez. It is possible to see ships from this 


E§mesi or 


station. Some essential provisions are to be found. When its 


Rabig 


earth is dug a little, water comes out from it. Pilgrims coming 



161 


The caravan arrives at Medina before the end of Zilka l de (see Bakhit p. 113). 


162 It is also called Abar-i ‘Ali (see Cudi, f. 62b). 

l63 The inhabitans of ‘Bedru’l-huneyn’ are dangerous to pilgrims and disobedient to the Ottoman state 
(Cudi f. 62a). Evliya (9, p. 670) narrates that the Damascus caravan’s route combines with that of Egypt 
at the station of Bedr-i Huneyn. The Egyptian pilgrims stay for two days at this station, where they 
celebrate the victory of Bedr, firing cannons and rifles. 

I64 lt is also called Meymun Ovasi (Cudi, f. 63a). 

!65 Evliya (9, p. 672) reports that Rabi‘a E§mesi is a properous place near the sea of Suez. The Egyptian 
pilgrims stay for one day there in order to change into the ihram. Cudi (f. 63b, 64a), who travelled in the 
Damascus caravan, says that all pilgrims put on the ihram at this station. 
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no 


station 


hr 


description 


s. 


Sa‘sa‘ 


7.5 


After passing through the village of Dariyye, which is one 


and a half hours away from Damascus, the pilgrims reach 


Sa‘sa‘a within seven and half hours. Sa‘sa‘a has a little 


fortress having a hospice, a bath, and a mosque with a 


reservoir. 


2 


Kuneytra 


169 


7 


It has a fortress encompassing a hospice, a mosque and a 


l66 According to Evliya’s text (9, p. 673-4) the reservoir is located on the west side of the fort, and is fed 
by a waterway. 

l67 Vadi-i Fatima is a prosperous residential area, having two hundred houses and eighty shops (Evliya, 9, 


Damascus 


Jerusalem 


Ahmed 


e, following this route. 


Celebi went to Jerusalem 
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3 



Cisr-i Ya‘kub 


7 


bath. 


Near the Ya‘kub (Jacob) bridge is a hospice and the reservoir 


of Yusuf (Joseph). 


4 


Sina Goli 


5 


Near the Sina Goli is located a village and a hospice. 


5 


‘Uyun-i Tiiccar 


5 


It has a fortress, mosque, imaret, bath, and a hospice built by 


Sinan Pa§a. 


170 


In front of the hospice, a bazaar takes place on 


Fridays. 


6 


Ciineyn 


7 


A village with a fortress containing a hospice, a mosque and 


a bath. The fortress is surrounded by gardens. 


7 


Nablus 


10 


Nablus is a sancak, having three mosques, two public baths 


and a market place. 


8 


Jerusalem 


15- Travellers might stop on the way at a village called Bi’r or 


16 


Qe§meli Koy, which is three hours distant from Jerusalem. 


Jerusalem is a big city situated inside a fort, and surrounded 


by gardens. The city has six gates, five public baths, and a 


market place. The Aksa mosque, for which the pilgrims 


come to Jerusalem, is obviously the most significant place 


for pilgrims to see and describe. There exist a number of 


places of visitation outside the city, such as the river of 


Selva, and the burial places of certain prophets. 


169 Bakhit (pp. 116-7) says that Lala Mustafa Pa§a, governor of Damascus, (971-975/1563-67) ‘caused an 
‘amara to be built in Qunaytra, which included a caravansarays, a mosque, a school, and lodges for the 
poor and travellers. Stables, a bath and kitchen were also attached. Only three months were allowed 
during which travellers could occupy it at one time, and food was served free of charge in the evenings'. 
,70 Bakhit (p. 118) states that the grand vizier Sinan Pa§a (d. 1004/1595) constructed buildings in Sa‘sa‘ 

and ‘Uyun-i Tiiccar. 
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9 


Haliliirrahman 


9 


171 


Pilgrims particularly go to visit the burial place of the 


Prophet Abraham in the town of Haliliirrahman. On the way 


is Beytullah village, which is two hours from Jerusalem, and 


contains a church, in which the Prophet Jesus is assumed to 


have been bom. Beyond the village of Beytullah is located a 


reservoir built by Kanuni Suleyman, and a fort established 


by Ahmed [I]. 172 The town of Haliliirrahman has a public 


bath and a mosque, the latter of which is supposed to include 


the burial places of the Prophet Abraham, his wife, the 


Prophet Jacob, his wife, and the Prophet Joseph in the inner 


court. The burial place of the Prophet Isaac and that of his 


wife is placed inside the mosque. The burial places of the 


above prophets are believed to be located inside the cave that 


is situated beneath the mosque, although there is no clear 


indication to the burial places. 


As seen above, the number of stations from Uskiidar to Damascus was around 39. 173 
Mehmed Edib, however, says it was 37, 174 with a note that pilgrimage caravan sometimes 
had to stop in between the regular stations, and thus the number of stations would be more 
than usual. 175 Pilgrims halted for one day at certain determined oturak s (halts), including 
Eski§ehir, Konya, Eregli, Antakya, Adana and Hama. 176 From Damascus to Mecca there 


171 7 hrs. in Evliya’s account (see Evliya, 9, p. 504). 

17: Ahmed I (1603-17) 

]73 See also Bahri, f. 15a 
l74 Mehmed Edib, p. 254 

l75 See M. Bianchi, Itineraire de Constantinople a la Mecque (Paris 1825), p. 111. 
l76 Seyyid Mustafa Adanavi, Menasik-i hac risalesi, Bayezid Ktp. No: 1875/3, f. 45 
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were 36 stations according to Sulhi, 177 39 stations according to Mehmed Edib. 178 The 
caravan rested customarily for one day at certain halts, 179 such as Muzeyrib (7-10 days), 
Ma‘an, ‘Ula, Medina (2 days), ZuT-halife (1), and Bedr-i Huneyn. 180 Evliya C^elebi gives 
concrete information about the journey of the Egyptian pilgrimage caravan. He says that 
as a general rule, the number of stations from Egypt to Mecca was 36. 181 The Egyptian 
caravan stayed for 20 days in Mecca, and 2 days in Medina. Travel between Mecca and 
Medina lasted for ten days. Then pilgrims returned to Egypt in 36 days. They made a 
journey of 104 days in total. However, in general the journey of the Egyptian caravan 
lasted 110 days. 182 


3. 


Shrines 


Since the hajj is a religious duty, and the journey in Ottoman times required great devotion 


and piety to undertake it, pilgrims were expected on the way to Mecca to visit the tombs or 


burial places of saints and notable persons. However, it should be noted that visiting 


shrines is not at all a part of the hajj. While a Christian conception of ‘pilgrimage’ might 


include ‘various individual pilgrimages to various shrines’, 183 in Islam visiting of shrines. 


even that of the Prophet in Medina, is regarded neither as the hajj, nor as a part of it. 


Pilgrimage to the tombs of the saints is called ziyaret (visit), and is no more than a 


voluntary act fulfilled when a traveller has time and inclination. Tapper says, the shrines of 


saints are visited ‘because of the greater respect which they showed to God’. 184 In general, 


Muslim travellers when going anywhere, not necessarily on the hajj, visited the tomb of 


177 Sulhi, f. 23b 
l78 Mehmed Edib, p. 254 

l79 Bahri (ff. 14-15) says that the caravan stays for two days at the halts. 

l80 Adanavi, f. 45, Anonymous in the John Rylands Library, its folios are not numbered. 


i 


8! For the names of the stations from Cairo to Rabig on the basis of Eyiib Sabri’s Mir’at-i ceziretu 'l- 
Arab ’a dair ma ’lumat\ see Gulden Sanyildiz, Hicaz Karantina te$kilati (Ankara: TTK, 1996), pp. 36-7 

82 Evliya, 10, p. 434 
83 Howard, pp. 18-19 
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saints or great men of the past. For instance, the celebrated Ottoman captain Seydi ‘Ali 
Reis on his travel to India devoted visits to shrines, including those of §eyh Necmeddin-i 
Kubera, Molla Hiiseyn-i Harizmi, Bayezid-i Bistami and Imam ‘Ali Musa. 185 

The tomb or burial places of the following saints and remarkable individuals of the past 
are mentioned by authors. E§refzade in Iznik, Orhan Gazi in Sogiit, $eyh Edebali in 
Eski§ehir, Seyyid Gazi, Sultan ‘Ala’eddin’s mother in Seyitgazi, Hoca Nasreddin, 
Mahmud Hayrani, Ni‘metullah-i Nahcivani in Ak§ehir, Mevlana Celaleddin, Baha’eddin, 
Sultan Veled, §ems-i Tebrizi, Salahaddin Zerkub, C^elebi Hiisameddin, $eyh Sadreddin in 
Konya, Habib-i Naccar in Antakya; the Prophet Zekeriyya, $eyh Ebubekr; Halid bin 
Velid, Sa‘d b. Ebi Vakkas, ‘Amr bin Umeyye, Dihye b. Halifetii’l-Kelbi, ‘Ukka§e and 
‘Abdullah b. Mes‘ud, ‘AbduTlah b. ‘Omer, ‘Abdurrahman b. ‘Avf, Ebu Musa el-E$‘ari, 
Ka‘bii’l-Ahbar; ‘Abdurrahman b. Halid b. Velid, ‘Abdullah b. Ca‘fer-i Tayyar, 
‘Abdurrahman b. Ca‘fer-i Tayyar, and Vah§i in Hims; $eyh Arslan, Ebu 1 1-‘abbas, the 
Prophet Yahya, Mu‘aviye b. Ebu Sufyan, Bilal Habe§i, Cafer-i Tayyar, Ummu Habibe and 
Ummu Seleme, and numerous companions of the Prophet in Damascus; Ibn el-Arabi, 
Fahreddin ‘Iraki in Salihiyye; ‘Abbas b. ‘Abdulmuttalib, Imam Malik, Fatima binti Esed 
in Medina. Those who made their journeys via Egypt, visited the tombs or burial places of 
‘Ukbe b. ‘Amir, Imam §afi’i, 186 Ibn el-Farid and $eyh Ibrahim Gul§eni in Cairo; the 

Prophet §u’ayb in Medyen. 

This list of the tombs and burial places of famous people of the past is derived from 
several accounts. It is impossible to find all of them in a single text in hand. While some 
authors of menazil texts mention a shrine as an element of their description of a station, 

l84 Nancy Tapper, ‘ Ziyaret : gender, movement, and exchange in a Turkish community’, in Eickelman and 
Piscatori (eds), Muslim Travellers , p. 247 

l85 Sidi ‘Ali Reis, tr. A. Vambery, The Travels and Adventures of Turkish Admiral Sisi Ali Reis in India, 
Afghanistan, Central Asia and Persia during the years 1553-1556 (London 1899), pp. 2-3, 5-7, 8, 9, 32, 

35. 
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without specifying whether or not they personally visited 


others even neglect 


mentioning it. The authors of more personal texts such as Nabi, Fevri, and Ibrahim Hanif 


state that they visited certain tombs or burial places. For example, Ibrahim Hanif allocates 


more space to his visiting of the tomb of Celaleddin Rumi. Pilgrim authors generally do 


not mention visiting a tomb or burial place on their return journeys. 


The authors generally do not show much interest either in describing or visiting all the 
shrines on their way. For example, although they all passed through Ak$ehir, they 
generally do not mention that they visited the shrine of Mahmud Hayrani and that of 
Ni‘metullah-i Nah^evani, though they generally mention the shrine of Nasreddin Hoca, 
which is located in the city centre. This was probably because they did not find much free 
time to visit the shrine of Hayrani or Nah^evani’s grave. As for Nabi, who visited them, 
he travelled in his own private caravan and therefore had more free time. Some of the 
shrines that Nabi visited are not mentioned by the pilgrim authors including Hibri, Kadri 
and Ibrahim Hanif who travelled in the pilgrimage caravan. Among these shrines or burial 
places are those of §ihabeddin Maktul (1154-1191) in Eregli 187 and Muhammed Parsa (d. 
1419) in Medina. The assumption that they did not find enough time to visit them seems 
not to be an issue here since they rested for one day in Eregli and several days in Medina. 
The reason Nabi visited them might be because Nabi probably felt sympathy with the 
former’s philosophy of i§rakiyye (illumination) 188 and the latter’s dervish-order called 
Parsaiyye. 



l86 For the picture of the mausoleum of Imam $aff i, see El 1 4 , plate XIII 
l87 It is worth noting that §ihabeddin was executed in Aleppo. 

l88 For information on i§rakiyye see Ian Richard Netton, ‘The neoplatonic substrate of Suhrawardi's 
philosophy’, in Leonard Lewisohn (ed.) The legacy of medieval Persian sufism (New York, London: 
Khaniqahi Nimatullahi Publications, 1992), pp. 247-261 
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4. Sanctuaries in the holy cities 

Description of the sanctuaries naturally occupies a significant place in Ottoman pilgrimage 
narratives as these are the principal objects of a pilgrimage journey, and of main interest to 
the readers. Ahmed Fakih devoted almost the whole of his work to description of the 
sacred sites in the holy cities, Mecca, Medina and Jerusalem. While shortening the account 
of his journey into a few connecting remarks, Fevri allocates much more space to his 
observations in the holy places. More than half of Nabi’s narrative is on the three sacred 
cities, Mecca, Medina and Jerusalem, and much of that remaining is on mosques and 
tombs elsewhere. Ibrahim Hanif also depict his journey in a more detailed manner when 
he reaches Damascus and particularly the Hijaz while making very brief and routine 
mention of other stations he passed through. Not only these authors but also the authors of 
the guide-type texts on the stations allocate relatively much space to the sacred places. 

Certain common themes and metaphors recur, particularly in the literary descriptions of 
the sanctuaries. Comparison of the ihram to the shroud, or the congestion of pilgrims at 
‘Arafat to that on Judgment day, are among popular metaphors. Comparison of the Ka‘be 
to a bride occurs in the narratives by Nabi and Cudi. 190 It was also a popular theme among 
Arab writers. Ibn Battuta likened the Ka‘be to ‘a bride who is displayed upon the 
bridalchair of majesty, and walks with proud step in the mantles of beauty’. 191 Young, 
detecting the same metaphor in some Arabic texts, remarks that Arab pilgrims served, 
addressed, and even dressed the Ka‘be like a bride.’ 192 


189 Fevri, f. 19a: ‘Fi’l-hakika feza-yi sahn-i Ka‘be-i 'ulya ve sahra-yi memalik-i Yesrib u Batha (gibi) 
matlab-i ‘ala-yi hass u ‘amm ve maksad-i aksa-yi efazil-i enamdir.’ 

190 Cudi, f. 69a: T<?inden gdruniir ra‘na ‘arus-i ‘alem-i ma‘na - Gelur §uridelik cana dil-i sihr-aferinane’ 
19I H.A.R. Gibb, The travels of Ibn Battuta (Cambridge 1958), p. 188 

l92 William C. Young, ‘The Ka‘ba, gender, and the rites of pilgrimage’, IJMES 25 (1993), p. 285 
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Prior to reaching Medina, ‘feeling the fragrance from Medina through the morning breeze’ 


is a common expression, said most eloquently by Cami, quoted by Nabi 


193 


and 


paraphrased by Bahti 194 : ‘The wind of morning scattered the skirt of the rose, the smell of 


Medina reached my nose 


•>195 


4.1. Greeting, bidding farewell and on proper behaviour 

Upon entering the tomb of the Prophet through the Babii’s-selam the visitor is expected to 
greet [the soul of] the Prophet. The poet visitors versified the expression of this salutation 
as seen in the texts by Muhyi, 196 Sulhi 197 and Nabi. 198 There are some occasions on which 
the emotions of the pilgrims were particularly aroused. When seeing the Ka‘be for the first 
time their emotion was shown by hastening their paces, and particularly by shedding tears. 
Ahmed Fakih says: ‘When I saw the Harem, I thanked God thousands of times.’ 199 ; ‘I 
circumambulated running, O brother, with tears flowing from my eyes.’ 200 Cudi states that 
upon seeing the Ka‘be, he became thrilled. 201 

The time of farewell to the sacred places, particularly the Ka‘be and the tomb of the 
Prophet, was another time of extreme emotion for pilgrims. Such times of overwhelming 
sadness are emphasized by some pilgrim-authors in their accounts. The word ‘ el-veda 
(farewell) is used as a core element in such verses. The following is a couplet from Cami’s 


m Tuhfetu ’l-haremeyn, Part II, p. 437 

l94 Bahti, f. 30b : Bad-i saba eyle beni subh u §am - NUkhet-i Yesrib’le muattar-i me§am 
l95 Camf f. 37b/l 1: Bad-i saba damen-i gul ber-fe§aned - Nukhet-i Yesrib be-me§amem resaned 
196 Muhyi, f. 6: Es-selam ey seyyid-i evlad-i Adem es-selam - Es-selam ey server-i efrad-i ‘alem es-selam 

l97 Sulhi, f. 23a 

m Tuhfetu 'l-haremeyn. Part II, p. 449: Es-selam ey server-i evlad-i Adem es-selam - Es-selam ey badi-i 
icad-i ‘alem es-selam 

'"Ahmed Fakih, ed. Hasibe Mazioglu, Kitabu evsafi mesacich’?-?erife (Ankara: Turk Dil Kurumu. 1974), 

p. 25: Ka<?an girdiim Hareme gordi gozum - Hezaran §ukr kiidi Hakka oziim 

200 Ahmed Fakih, p. 25: Segirdiiben tavaf itdiim i karde§ - Akar goziimden dem-be-dem ya§ 

20 'Cudi, f. 69a 
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farewell poem, which was made use of by Bahti 202 : ‘O rose of the garden of the angels, 
farewell! Your perfume is the nourishment of my soul, farewell! 203 

Fevri composes a long poem in the terci‘-i bend form, 204 expressing his farewell to the 
Ka‘be. The poem consists of five hane s (stanza), seven couplets to a hane, and a vasita 
distich (refrain), which is as follows: ‘0 sacred house of God, farewell!; O pleasure-giving 
metaf (circumambulation of the Ka‘be) farewell!’ 205 In the last hane, Fevri invokes the 
Ka‘be to intercede in the Hereafter. Even though the Ka‘be in Islamic belief is never 
granted the power of intercession, it is likely that a poetical approach to some sacred 
objects leads some poets to express the idea in this way. Nabi devotes considerably more 
space to the dramatization of his sadness when leaving the Ka‘be. The opening couplet of 
his farewell poem is the following: ‘Farewell, O pupil of the eye of discernment, Farewell! 
Farewell, O hyacinth of the garden of truth, farewell!’ 206 

The same theme recurs in guide-type pilgrimage texts including those by Cudf and 
Kamil. 208 Ibrahim Hanif makes a habit of citing poems of farewell called the veda ‘iyye 
when leaving certain tombs on the way and the sacred sites, including the Ka‘be. 209 
Mehmed Edib describes the orthodox manner of leaving the Ka‘be in his dry and 
normative style, citing relevant traditions and scholarly views. He says that when leaving 
the Haram mosque visitors should walk backwards.. After conveying necessary 


202 Bahti, f. 22: El-veda’ ey giil-i bag-i melekut el-veda’ - Ntikheti can u dile kut el-veda’ 

203 Camf f. 37b; Muhyi, f. 33b: Ey gUl-i bag-i melekut el-veda’ - Buy-i tu can-ra §tide kut el-veda’ 

204 Terci ‘-i bend : ‘a poem where the extra distichs at the end of the stanzas are mere repetitions of the first 

205 Fevri, Risale fi’l-menasik, Suleymaniye Ktp., $ehit Ali Pa§a, no: 2828/4, (folios are not numbered 
properly): El-veda’ ey harim-i beyt-i Huda - El-firak ey metaf-i ruh-efza 

206 Tuhfetu 'l-haremeyn. Part II, p. 433: El-veda’ ey merdum-i ge^m-i basiret el-veda’ - El-veda 1 ey sunbiil- 
i bag-i haqiqat el-veda‘ 

207 Cudi, f. 68a , j 

208 Kamil, Menasik-i hacc , TSMK, A 3546, f. 37b: El-veda’ ey mebde'-i icad-i alem el-veda’ - El-veda’ 

ey men§e’-i ihdas-i Adem el-veda’ 

209 Hanif, f. 67a 
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information and relevant prayers, Mehmed Edib cites two verses, 210 expressing the sadness 
of leaving the Ka‘be. He quotes these verses from Nabi. 211 

Recommendation of appropriate behaviour at the tomb of the Prophet was one of the most 
recurring themes. Bahti advises visitors to be good-mannered at the tomb by paraphrasing 
Cami s relevant verses/ 1- His initial couplet of the poem treating the theme is as follows: 
‘Be on good behaviour from your foot to your head; Be careful, be well-behaved!’ 213 
Apart from quoting verses from Cami, Nabi also adds his own original poem in the gazel 

2 \ 4 • 

form, - which was regarded as a masterpiece of expression of this theme by the authors of 
the subsequent centuries, who quoted it. 2 ' 5 There is even a story invented, interpreting the 
reason for the composition of this poem. 216 The theme is found not only in the literary 
narratives but also in those of informative manner. Evliya (^elebi devotes a sub-section to 
how to behave during a visit to the Prophet’s tomb. 217 Mehmed Edib describes how to 
leave the Ka‘be in his authoritative and impersonal manner. 218 

4.2. Desire to die in the Hijaz 

Dying on the hajj or in the sacred places seems to have been welcomed by some 
pilgrims. 219 The fifteenth-century writer Ahmed Bican notes that those who died on the 


210 Mehraed Edib, p. 225 
21 'See Chapter III, p. 140 

212 Cami’s verses on this theme are the following: 

‘Ayn-i edeb §ev zi-kadem ta ser - Bu ki sayi zi-seg o nazar (?) (f. 38b/3) 

Cay-i ser-est in ki tu pa me-nihi - Pay ne-dani ki kiica mi-nihi 

Dur §ev ez-xi§ lisan-i heva - Inne-ke fi-akdesi vadi ‘1-tuva 

Zi-anek der-anca edeb ayed be-kar -Bi-edeb anca ne-bud der-§timar (f. 39a/3-5) 

2I3 Bahti, f. 31b: ‘Ayn-i edeb ol zi-kadem ta ser - Bekle edeb rahini eyle hazer 

214 The opening couplet of the gazel, which was translated in Chapter III, is as follows: Sakin terk-i 
edebden kuy-i mahbub-i Huda’dir bu - Nazargah-i Ilahi’diir makam-i Mustafa’dur bu ( Tuhfetu’l - 

haremeyn, Part II, p. 442). 

215 See ‘The place of the Tuhfetii 'l-haremeyn in the genre’ in Chapter III. 

216 Halil Aktiiccar, Nabi: hayati, sanati ve eserleri, pp. 13-4. 

217 Evliya, 9, pp. 631-2 
218 Mehmed Edib, pp. 223-4 

2l9 Demand for death in Jerusalem is detectable among medieval Christian pilgrims (see Howard, pp. 47- 
48; and Sumption, pp. 130-132). 
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hajj would be rewarded generously by God. 220 It was believed at least by Indian pilgrims 
that dying on pilgrimage is ‘one of the 21 ways’ of being a martyr. 221 Gubari, who himself 
died in Mecca, advised possible pilgrims to be desirous for such a martyrdom: ‘Say 
[appeal to God] “Grant me tomorrow the [rank of] martyrdom; [Hence] be passionate to 
me and be intercessor for me’. 222 Farmayan rightly says that ‘Those who undertook it were 
ready to die for their faith.’ 223 Medieval pilgrims were very aware of the fact that they 
might not return to their home lands again for several reasons, including illness, natural 
disaster and the danger of Bedouins who attacked the pilgrimage caravan and murdered so 
many pilgrims. 224 

At the tomb of the Prophet, Nabi expresses his sadness due to not having died whilst 
there. 225 Cami expressed his desire to die in the Hijaz, believing that those who are buried 
there will be lucky on the day of Judgment. 226 The demand for death in the sacred places 
does not seem a false pretension for a medieval pilgrim, given that for most it involved 
considerable personal and financial hardship, which certainly required much devotion and 
piety. 227 Cudi says ‘O Beloved (God)! honour and independence are all yours, show mercy 
to the pilgrim Lokman, who spent his life and belongings in your path.’ 228 

As stated above, asking forgiveness or making amends to those whom one has offended 
was common practice for pilgrims and travellers prior to their journeys. By doing this. 


220 Yazicioglu Ahmed-i Bican, Envaru’l-‘a$ikin , (Istanbul: Matba‘a-i ‘Osmamye, 1301/1883 (?)), p. 325 
22I M.N. Pearson, Pious passengers: the hajj in earlier times (London: Hurst & Company, 1994), p. 41 
222 Guban ‘Abdurrahman, Menasiku ’l-hacc , Millet Ktp, Manzum, no: 820, f. 22b: Di ki yarin §ehadet eyle 

bana - §efkat idub §efa’at eyle bana 

223 Hafez Farmayan and Elton L Daniel, A Shi'ite pilgrimage to Mecca: the Safarnameh of Mirza 
Mohammad Hosayn Farahani (Austin: University of Texas Press, 1990), p. xxiii. 

224 For concrete information see Barbir (p. 200). 

225 Tuhfetii ’l-haremeyn, Part II, p. 467: ‘Ey ta’ir-i ruh-i bi-hamiyyet, a§yane-i ?ah-sar-i ‘llliyyinden hak- 
dan-i esfeli’s-safiline giriftar olaldan beri pervazgah-i asl hevasiyle bal-zen-i lztirab olurken hala darii’l- 
eman-i harem-i risaletde firsat-yab-i fiirce-i reha olasun da efsus ki yine ?ikest-i kafes-i ?ar 9 ube-i cisme 

kadir olmayasin.’ 

226 Cami, f. 42b: Baht-i kerem yar §eved ‘an karib - Hak §evem ber ser-i kuy-i Habib 
227 Ahmed Fakih, p. 31: Anun i?in ki malun terk idersin - Imanun Hak yolina berk idersin 
Teniini incidirsin zahmet ile - Canuni toyurursun rahmet ile 
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they probably aspired to go to the Hereafter without those sins which they had committed 
consciously or unconsciously against other people if they died during the journey. If they 



offered prayers to God at places where these are most acceptable. Before the departure for 

the hajj pilgrims therefore behave as if they will never return again. McDonnel expresses 
the presence of the same attitude in modem Malay pilgrims . 229 

However not all pilgrims necessarily show a desire for death in the Hijaz. Fakih and Bahti 
in their sermonic descriptions do not suggest that their audience pray to die in the Hijaz. 
WTiat they said or recommended is important since both poets tended to portray how an 
ideal pilgrim should act, and even how to behave and think. Fakih does not say anything 
revealing a desire to die in the Hijaz. Instead, he wanted to live the remainder of his life in 
Jemsalem, but after a while he missed his children, and returned back to his homeland. He 
was aware of the possibility of his death on the way, but would have been content with the 
outcome: ‘I set out. If I die, there is no return for me; I am thankfully content with Your 
presence [command?], no matter whether hungry or full .’ 230 Fevri’s following verse 
suggests that he also seems to be not willing to die but he recognizes the possibility of 
death on his return journey: ‘If we survive, the aim is to meet; if we die, greetings to 
you .’ 231 Cudi leaves the sanctuaries in Mecca in sadness, wishing that God would enable 
him to visit them again in the future . 2 ' 2 



228 Cudi, f. 68b: Nigah-i §efkat it cana senindiir ‘izz u istighna - Yolunda ‘omr u mal ifna iden el-hacc 
Lokman’a 


::9 Mary Byrne McDonnel, ‘Patterns of Muslim pilgrimage from Malaysia, 1885-1985’, in Eickelman and 
Piscatori (eds), Muslim Travellers, p. 121: ‘The pilgrim prepared himself as if he expected to die. and 
performed rituals marking important junctures in the Malay life cycle.’ 

230 Ahmed Fakih, p. 21: Gontildum olirisem donii§um yok - Tapuna §iikr iderem a 9 eger (tok) 

231 Fevri, f. 29b: Vakfe burda tamam olsun - Bizi bilenlere payam olsun 
Sag olursak bulu§madir maksud - Biz oliirsek size selam olsun 
232 Cudi, f. 68a 
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4.3. Superstition and tradition 

Pilgrims readily collected superstitions, curiosities and traditions they heard in the sacred 
places. Inclusion of often surprising materials into pilgrimage accounts must have been a 
typical way to attract the attention of readers. A medieval pilgrim writer who came to visit 
a sanctuary with great difficulty must have sought something unusual in such places. 
Existing pilgrimage narratives suggest that medieval pilgrims were not only ready to 
believe existing superstitions but were also inclined themselves to interpret strange things 
as signs from persons, generally prophets, whose particular acts were associated with the 
history of such places. 

A pilgrim of mystical disposition was ready in the sacred spots to interpret an unusual 
action as a divine message. This tendency is observable in Nabi’s interpretation of rain 
when the pilgrims were at the ‘Arafat as a sign of divine mercy and acceptance of 
pilgrims’ prayers. The remaining remarks suggest that such an interpretation was shared 
by other pilgrims who thereby enhanced their prayers/ 

There is no doubt that some less educated and intelligent pilgrim-authors recorded some 
superstitions as authentic tradition. As Faroqhi pointed out, the pilgrimage accounts 
constitute important sources for a neglected study of ‘mentalities ’. 234 It is however 
deceptive to make a judgment on the mentality or outlook of a great number of Ottoman 
pilgrims relying upon relatively few accounts. The logical aspect of a superstition might 
be used as an indication of the cultural and intellectual level of the writer, provided that we 
distinguish why he mentioned them. Some writers intended to amaze their readers through 
such sayings, taking their intellectual and cultural levels into consideration. Some 


233 Tuhfetu 'l-haremeyn, Part II, p. 401-2 

234 Suraiya Faroqhi, ‘Ottoman documents concerning the hajj during the sixteenth and seventeenth 
centuries’ in Abdeljelil Temimi (ed), La vie sociale dans les provinces arabes a I'epoque ottomane 

(Zaghouan 1988), p. 159 
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apparently did not believe what they heard, judging through their knowledge and reason, 

and finding some superstitions ridiculous. For instance, Kadri says that some ignorant 

people claim that one who passes through between two marble pillars [at the Aksa 
mosque] will enter Paradise. 


The Aksa mosque 


strikingly full of superstitions accumulated over centuries. 


Superstitions and traditions relating to it are abundant in the narratives of Kadri, Evliya 


£elebi, Nabi and Mehmed Edib. Indeed almost all pilgrim writers, Muslim and Christian, 


who left a depiction of the Aksa mosque recorded numerous superstitions associated with 


certain sites within it. The majority of superstitions are related to the Rock. Ahmed Fakih 


begins his description of the Aksa mosque by emphasizing the presence of strange things 


concerning the Rock . 235 Kadri relates that on the stone of Paradise at the mosque had been 


eighteen nails, of which three remained, and these three will not disappear before 


Doomsday . 236 Among the superstitions Nabi enumerates are the marks of the finger-tips of 


Gabriel, more than ten foot-prints of the Prophet Idris, of the Prophet Muhammed’s 


tongue, a hollow marked by the Prophet Muhammed’s turban, a stone cat, the prayer 


niches of numerous prophets, the ring reserved for the Prophets to tie their mounts, the 


Prophet David’s tree of iron leaves, the shield of Hamza, the Prophet Solomon’s prison for 
devils and the cradle of the Prophet Jesus. Some of these superstitions existed in several 
variants. For example, Nabi narrates that ‘when the Prophet Solomon, having been 
commanded by God to complete the construction of the temple, entered the sanctuary at 
night through the Hitta gate, he saw that it was full of the light of God and fell to his knees 
and advanced a few steps. At God’s command a part of the mass of rock therein left its 
place and rose up to meet him. Upon a gesture from the Prophet Solomon it stopped and 


235 Ahmed Fakih, p. 33 
236 Kadn, ff. 27b-28a 
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remained where it was, and he then constructed a dome over it.’ 237 In Kadri’s version of 
the same story, the actor of the story was the Prophet Muhammed, and the circumstance 
was his ascent into heaven. 238 The most common belief about the Aksa mosque is that the 
Day of Judgment will take place there. This is an old belief which was also believed by 
Jews and Christians. The superstition is therefore cited by almost all visitor-writers 
including Ahmed Fakih, 240 Kadri, Evliya Qelebi, Nabi, and the Persian writer Nasir-i 
Husrev [Nasir-i Khusraw]. 241 


There are a few superstitions related to other places. Kadri narrates that the Prophet 
Muhammed sent a piece of his saliva to a river in Eregli, and as a result the river began to 
flow very vigorously, and divided into 366 rivers. The pebbles on the road near the 
Haydar fort are compared to the worms fallen from the Prophet Eyyub. 242 Kadri also 
reports that during the reign of Caliph ‘Omer, 6666 cities were conquered. 243 The numbers 
366 and 6666, corresponding roughly to the number of days of a solar year, and the 
number of the ayets of the Qur’an respectively, seem to have been included to amaze 
simple-minded readers. Nabi records a tradition that the Prophet Jesus will put his foot 


first on the minaret of Jesus in the Umayyad mosque in Damascus when he descends from 


heaven. 244 The same tradition is reported by Hibri. 245 Mehmed Edib quotes from the Tarih- 


i Dimi§k that the mosque of Damascus will survive forty years after the end of the 


world. 246 Kadri says that the Prophet Jacob’s tears for his missing son Joseph made holes 


237 Chapter IV, p. 162 
238 Kadri, f. 26b 

239 Huda Lutfi, Al-Quds al-Mamlukiyya (Berlin: Klaus Schwarz Verlag, 1985), p. 112 
240 Ahmed Fakih, p. 30: Yarin Kudiis’de olur k arz-i mah§er - Odmdan dokiserdur ni^eler der 

24l Lutfi, p.79. 

242 Kadri, f. 38a 
243 Kadri, f. 17a. 

244 In Islamic tradition, it is believed that the prophet Jesus will descend from the heaven at the end of the 
world in order to guide people to the right path. 

:45 Hibri, p. 123 
246 Mehmed Edib, pp. 58-59 
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on the stones of the vicinity of the well of Joseph, which is near the Sina lake. 247 The same 

image with slight variations is available in the account of Nabi, who states that the tears of 
the Prophet had caused stones to break up. 248 

Evliya relates that the reason a station is called $akku’l-‘acuz is that the fourth caliph ' Ali 
is said to have cut a witch into two pieces there. 249 He also narrates that the name Naka 
Kayasi is reported to have originated from the story of the Prophet Salih, 250 who had been 
asked to pray to God to create a cow with a calf from this rock. When the cow was killed 
by the people, the calf cried on the rock. Evliya was very interested in this story, and went 
to investigate the rock. 251 It was said that the camels, which heard the cry of the calf would 
die at that place. In order to prevent camels from hearing the cry of the calf, pilgrims had 
customarily made a noise while passing that place. Evliya’s caravan also cried out loudly 
‘Allah Allah’, while passing that place, and cannons and guns were fired. He reports that 
in this place, 70-80 camels did not continue on the road, and their owners said that their 
camels must have heard the cry. The same superstition is also reported by Kadri with his 

a 

disapproval of its veracity. 

Conclusion 

Ottoman pilgrimage narratives are the most important sources in learning the lengthy and 
arduous pilgrimage experience of pre-nineteenth-century Ottoman individuals, despite the 
fact that these ‘pious passengers’ did not want much to talk about themselves and 
mundane aspects of their journeys. The themes and structures of these narratives varied in 
accordance with each author’s aim in producing his text. Writers such as Hibri, Kadri, 


247 Kadri, f. 24b 

24S Tuhfetii 'l-haremeyn. Part II, p. 331 

249 Evliya, 9, p. 591 

250 The Prophet Salih was sent to the tribe of Samud (Sg). 
25 'Evliya, 9, p. 592 
;52 Kadri, f. 39b 
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Mehmed Edib, who intended to produce practical and informative works on the stations or 


on the rites of the hajj, produced guide or guide-type pilgrimage texts, employing not only 

more or less the same data, but also similar structure and language. However what they 

recorded is important for they reflected upon the common experience of masses of 

pilgrims. Pilgrimage caravans had a number of peculiar customs. The night travel of 

Damascus and Egyptian caravans amazed some pilgrims, like Nabi, who had not had that 

* • 

experience before. They passed through around 39 stations between Uskiidar and 
Damascus, and around 37 between Damascus and Mecca. Certain stations were 
determined as halts where pilgrims stayed for one day during which they rested and met 
their needs. Having eaten food and drunk coffee at a station, pilgrims set off upon hearing 
the sound of the trumpet or cannon. On the way from Istanbul to Damascus they visited 


several shrines or burial places, prominent among 


them being those of Seyyid Gazi, 


Mevlana Celaleddin Rumi, Bayezid-i Bistami and the Prophet’s several companions. The 


authors including Kadri and Ibrahim Hanif expressed their gratitude to Ottoman state 
which obviously made much effort in order to provide pilgrims with safe and easy 


journey. 

Authors including Ahmed Fakih, Fevri, Evliya Qelebi and Nabi who intended to describe 
their pilgrimage experiences from a mere personal perspective incorporated their personal 
or collective insights and sentiments in their descriptions. Since these were generally poets 
or literary men, lively presentation of the subject was important to them. Therefore, 
instead of just reporting what they know or saw in a sober and impersonal manner, they as 
artists dramatize what they felt or thought as well, using their literary skills and their 
vigilant observations. Recurring themes may reflect upon the common characteristics of 
the pilgrim authors. It is however difficult to distinguish whether these themes are 
spontaneous reflections upon their own experiences, because an author may describe what 
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an ideal pilgrim should do and how he should behave, instead of what he himself actually 
did. In other words, what they said did not always originate from their own experiences. 
They derived some of their themes from their master predecessors’ texts. Apparently the 
most admired and quoted pieces in the genre of literary pilgrimage narratives belong to 
Cami and Nabi. 


Description of experiences in the sacred places constitutes the most vivid and literary part 
of pilgrimage narratives. The authors of literary pilgrimage texts, including Ahmed Fakih, 
Gubari, Fevri, Bahti and Nabi, tended to include their own sentiments in their descriptions. 
When seeing certain sanctuaries, particularly the Ka‘be and the Prophet’s tomb, their 
enthusiasm reached its climax, which was portrayed by some poets through a poem of 


greeting. At the time of leaving them their grief culminated, and they composed poems of 


farewell. Some even desired to die in the 


Hijaz, as they consciously put their lives into 


danger for their faiths by undertaking a dangerous and arduous journey. The authors 
recommend their pilgnm readers to be good-mannered at the sanctuaries. Superstitions 
and unknown traditions concerning the sacred sites, particularly in the Aksa mosque, were 


included in the narratives. 
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Map 


The map of the Ottoman pilgrimage route from Istanbul to Mecca via Damascus, which 
is based dominantly on the seventeenth-century pilgrim writer Kadri’s Menazilu’t-tarik 
ila beyti ’llahi 7- ‘atik. 
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GLOSSARY 1 


‘aruz 

‘umre 

akqe 

bi’r 

divan 

divanqe 

emir-i hajj 

ferra§ 

fersah 

gazel 

of 

hajj 

harem 

hisar 

ihram 

in§a 

kadi 

kal‘a (kale) 


: metrical system used for Arabic, Persian and Turkish poetry 
: lesser pilgrimage 

: Ottoman silver coin, a third part of a para 
: reservoir, well 

: a collection of poems by one author 

: a small collection of poems by one author 

: the leader of a pilgrimage caravan 

: an officer who superintends the pitching of tents 

: a league, equal to about five kilometres; about 18,000 feet in length 

: an ode, of not more than twelve distichs, of which hemistichs must be 
the same metre, those of the first distich, and the last one of all other 
distichs rhyming together 

: Muslim pilgrimage to Mecca 

: a sacred territory; especially, the territory of Mecca or of Medina; the 
inner court of a mosque 

: a fort, a castle 

: the special pilgrim cloth, consists of the two white seamless parts 
: artistic prose 
: judge 
: fortress 


'Ottoman Turkish terms which appear regularly in the text are glossed with the meaning most applicable 
to this study. Terms which appear only one or twice are glossed in the text as they appear. The rendering 
of words here is from primarily Sir James W. Redhouse, Turkish and English lexicon (Beirut: Libraine 
Du Liban, 1987); F. Steingass, A Comprehensive PErsian-Enlglish dictionary (Beirut: Librairie Du 
Liban, 1970); and Hans Wehr, ed. J.M. Cowan, Arabic-English dictionary (New York: Spoken Language 

Services, Inc., 1976). 


248 





kaside 

kiler emini 

kuyu 

kible 

kit‘a 

mahmil 

makam 

medrese 

mehter 

menasik 

menazil 

mesire 

mesnevi 

mihrab 

na’t 

nazire 

oturak 

samiq 

surre 

surre emini 

tahterevan 

tavaf 

vakfe 

zenbil 


: a poem of more than seven or twelve distichs, with all the distichs 
rhyming together, usually a panegyric poem 

: cellar trustee 
: well, shaft 
: prayer direction 
: stanza 

: a richly decorated palanquin which carries the surre 
: a station, an abode 

: a college, especially one connected with a mosque 
: special musical band, Janissary band 
: rites, rituals of the hajj 
: stations 

: excursion spot, parkland 

: lengthy verse composition/narrative in rhymed couplets, each distich 
being of a different rhyme 

: prayer niche 

: panegyric verses for the Prophet Muhammed 
: a parallel or an imitative piece of poetry 
: halt during a j oumey 
: cistern 

: purse or bag of money, the treasure sent by sovereigns, etc., for certain 
people generally in the Hijaz 

: the official into whose charge is confined the surre sent to the Hijaz 

: palanquin 
: circumambulation 

: standing on Mount ‘Arafat as a ritual of the hajj on the ninth of Zilhicce 
: a basket woven of rushes or palm-leaves 
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zira’ 

ziyaret 


: measurement of length, a yard, a cubit 
: visit to a shrine or tomb 
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PART II 


CRITICAL EDITION OF NABI’S TUHFETU’L-HAREMEYN 


Notes on manuscripts, edition and 


transcription 


There are more than 30 manuscripts of the Tuhfetu l-haremeyn exclusively in the 
Suleymaniye library, and about 14 in the Topkapi palace museum library, 1 3 in The 
British Library, 2 4 in the Bibliotheque Nationale 3 , 1 in The John Rylands Library of 
Manchester University, 4 and 1 in the Cambridge University Library. 5 Many of these 
copies have no colophon, which makes impossible for us to reach reliable conclusions 
not only in evaluating them but also in identifying the earliest and the latest of all the 
copies. Knowledge of the date of copying would have enabled us to speculate about the 
popularity of the work in the subsequent centuries. Among the copies that have a 
colophon, the earliest was copied in Rebi’iilevvel 1095/ March 1684, and the latest one 
in 1156/1743. They differ considerably as to the date for the completion of the text by 
its author, ranging from 1084/1673, 1085/1674, 1089/1678, 1090/1679, 1092/1681, and 
1093/1682. While my calculation of the chronogram supports that the text was 
composed in 1093, a few reliable manuscript copies and Nabi’s Turkish Divan cite 1090 
as date of completion of the work. 6 


'Fehini Edhem Karatay, TSMKTYK (2 vols., Istanbul: Topkap§ Sarayi Miizesi, 1961), vol. 1: pp. 452-4; 
vol. 2: p. 266 

2 Charles Rieu, Catalogue of the Turkish manuscripts in the British Museum (London 1888), p. 113, 253, 
260 

3 E. Blochet, Catalogue des manuscripts Turcs I (Paris: Bibliotheque Nationale, ; 1932), pp. 189-190 
4 Manchester, John Rylands Library, Turkish manuscripts, no: 134, 45 folios (5b-50b). 

Cambridge University Library, Or. 598, 86 folios. At the end, after the chronogram the date 1092 was 
put. No colophon is added at the end. The date 1092/1681, which is more likely to be a calculating of the 
chronogram, is considered wrongly as the date of its copy by Brown (Edward G. Brown, A 
supplementary' hand-list of the Muhammadan manuscripts presented in the libraries of the University 
and colleges of Cambridge, At the University Press, Cambridge 1922. p. 47). The copy occasionally uses 
the terms nesr to show the prose section, and places no title to a number of verses. 

6 See ‘The date of the completion of the Tuhfetu ’l-haremeyn ’ in Chapter III in Part I. 
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At the present stage the autograph has not been identified. However, the copy in the 


Koprnlu library contains a number of corrections that might have been made by Nabi. 


Under most of these corrections the Arabic letters n, m, and s are placed, which might 


allude to Nabi, mu 'ellif (author) and sahh (corrected) respectively. However, if these 


corrections really belong to Nabi, it might be argued that he did not review the text 


thoroughly because the copy still contains a number of mistakes and omissions. 


At the beginning of the copy in the John Rylands Library of Manchester University, 
which has no colophon, is a note written down by a certain Es-seyyid el-hacc 
‘Abdiilhalim (?) in 1242/1826, claiming that this manuscript was written by Nabi 
himself in the course of the journey. Fortunately, after that, an explanation reveals that 
this was his own assumption. He states that he had come to such conclusion after 
studying this text and finding no mistakes in it. Then he claims that even if this had not 
been written by Nabi, it must have been copied by a learned person like Nabi. The copy 
identifies some verses as mesnevi and kit ‘a. Some words have been glossed in the folio 
margins. 


1. The manuscripts consulted 


The present edition has been produced by collating the three oldest and most reliable 
manuscript copies of the text and by comparing these with the 19th-century printed 

edition: 

1. L: Lala Ismail in Suleymaniye Ktp., no: 400/1, 62 folios, 21 lines, written in nesih 
(but verses in ta 1 lik ), copied by Es-Seyyid Mehmed Halim in RebiuTevvel 1095/ March 
1684 in Istanbul. At the end of the chronogram the date 1090/1679 was placed. This 
manuscript, which appears to be the earliest among those with colophons, is used as the 
basis for the edition, with errors and omissions rectified by comparison with those 
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below. In other words, in the case of variations of a word(s), the one that is thought 
most appropriate is preferred. 

2. B: The British Library, Add. 7853, 76 folios, 21 lines, written in nesih, copied by 
Dervi§ Ibrahim el-Giil§eni in 1099/1688. 


3. K: Koprulii Ktp., Haci Ahmed Pa§a (II), no: 260, 53 folios, 21 lines, written in ta ‘lit 
with no colophon, the chronogram is dated 1093/1682. 7 


P: Printed copy, consists of 112 pages, printed in 1265/1848 in Istanbul, edited by 


Mehmed Reca’i. It is not known on which manuscript copy or copies Mehmed Reca’i 


based his reading. That he occasionally gives variations of some words in the margin 


without identifying their source(s) indicates he used more than one copy of the 


Tuhfetu 'l-haremeyn in his reading. 8 Most of the marginal notes are renderings of 


unusual words, some of which are derived from dictionaries, cited by Reca 


■> * 


as 


Vankulu, NPmetullah, Hilmi, ‘Azmizade, §eyh (probably in Arabic) and $erefname 


(probably in Persian). 


The verses identified as quoted by Nabi from other poets are determined in footnotes. 
Numerous Persian verses cited in the Tuhfetu'l-haremeyn exist also in the Persian 
Futuhu'l-haremeyn compilations, 9 which are generally ascribed to Muhyi of Lari (d. 
933/1526-27), who admittedly quoted many verses from Cami (1414-1492). ‘FIT in a 
footnote stands for the Futuhu 'l-haremeyn. 


7 This copy has no colophon, excepting for the date 1093/1682 under the chronogram, and a Persian short 
remark saying ‘it has been completed’. 

8 Since Recai’i’s work is printed in the Ottoman alphabet, it does not help the reader to identify 
adjectives(s) and noun(s) in long phrases nor subjects, predicates and other parts of sentences, which 
constitute the real difficulty in transcription of Nabi’s elaborate and metaphorical phraseology. In this 
respect, Reca’i’s edition differs little from a well-written manuscript copy, and gives little assistance 
towards a correct reading of the text. 

9 Muhyi [Cami], Futuhu ’l-haremeyn. Millet Ktp., Fars^a, no: 478, 45 folios, copied in 1007/1598 
Muhyi, Futuhu ’l-haremeyn , Siileymaniye Ktp., Lala Ismail, no: 102, 67 folios, copied in 942/1542 
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The Turkish poems and verses found in Nabi’s Turkish Divan and Persian Divange are 
also indicated. ‘D’ in a footnote indicates that the verse(s) referred to be found in Nabi 
Divam, edited critically by Ali Fuat Bilkan. 10 ‘DF’ stands for Nabi’s Divange-i Farisi. 
which was published in 1292/1875 in the Ottoman alphabet. 

2. Notes on transliteration 

In the transliteration of the present text, including the Persian and Arabic verses and 
phrases within it, the most common system used in Turkey by Turkish scholars for the 
transliteration of Ottoman Turkish texts is adopted. 11 

‘u’ vowelling is preferred in certain suffixes (e.g. it-dlig-i, gel-tip, sen-tin) throughout 
the text as used by Ali Fuat Bilkan in the modem edition of Nabi’s Turkish Divan , since 
there is no consistency not only between the chosen copies of the text but also within 
any one of these. 

Where some words are written as they would have been pronounced in the spoken 
language, it was decided to use their correct written forms, e.g. kava’im instead of 

kavayim ; neg ’e instead of negve. 

In a footnote, firstly the accepted form of a word (or words) is given, and then its 
variation(s) followed by the letter of the manuscript in which the variation occurs, e.g.: 

nasiye-sayi-i: nasiye-i K 
deng ii lal: reng-i ziilal P 

‘-’ in a footnote refers to missing word(s), e.g. itmege ferman: - L [i.e. both words are 
missing in L] 


l0 Nabi, ed. Ali Fuat Bilkan, Nabi Divam (Istanbul: MEB, 1997) 

"It must be noted that because of font/printing constraints, the diacritic ‘g’ will appear as ‘g’; and Arabic 
letter ‘dat’ will always appear as d (e.g. Ramadan). 
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Folio numbers of the manuscripts consulted are given in brackets inside the text, e.g. 

[K14b]. 

The variations for titles of verses are not given in order not to enlarge footnotes. There 
is no consistency among the titles given to verses. While one copyist puts nazm to a 
distich or a piece of poem, others put either beyt or kit ‘a. Some copies use further titles 
such as mesnevi and ruba‘i. Such dissimilarity implies that Nabi himself did not put 
titles to verses in the original copy, and that subsequent copyists put titles they thought 
appropriate. The earlier copyists apparently did not feel free to entitle verses, and just 
distinguished verse and prose sections probably in order to prevent intricacy. For 
example, manuscript L generally determines sections by putting nazm for verse(s) and 
nesr for prose sections. Manuscript K places a sign resembling ‘X’ in front of many 
verses as an indication of poetry, and writes nesr at the beginning of prose sections. In 
entitling of verses, manuscript L is followed. Since verses are easily distinguishable 
from prose sections in the present edition, the word nesr is not placed before the prose 

sections. 
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Tuhfetu’l-haremeyn 


TUIJFETU’L-IJAREMEYN 

Bi-smi’llahi’r-Rahmani’r-Rahim 

B • 

Ey Beyt-i Haram’i saflf-i gufranamakam 

V’ey Bab-i Selam ’1 medhal-i dar-i selam 1 

Ey Miiltezim-i $erif i mustelzim-i ‘afv 
V’ey Zemzem’i safha-§fi-yi ‘isyan-i enam 2 

$umar-i kafile-i enfas-i huccacdan birun §ukr ii minnet 3 hadret-i Mlin‘im-i bi-‘illete ki 
ma-sadak-i ayet-i kerime-i 4 ‘Inne ewele beytin viidi‘a li’n-nSsi ellezi 5 bi-bekkete 
mii bare ken ve liuden li’l- ‘ale min’ 6 iizre seray-i cihan-ara-yi Ka‘be-i mu‘azzamayi 
zemin-i dil-ni^In-i Mekke-i 7 mubarekede h v ast-karan-i istihkam-i ahkam-i 8 erkan-i 
iman 9 ipiin temhld idup giim-§udegan-i beyaban-i ‘isyana vesile-i hidayet eyledi. 

Beyt 

Ka’be bina ge§t ki ru-yi niyaz 

Sfl-yi [suvi] vey arend be-vakt-i namaz 10 [?] 

Secdegeh an ba§ed ve mescud Hakk 
Ma c bede an ba§ed ve ma‘bud Hakk 11 


I selam: islam D 

2 These two couplets are also included in Nabi DNani. See Nabi, Ali Fuat Bilkan (ed.), Nabi Divam 

(Istanbul: MEB, 1997),p. 1212 

3 minnet: minnet ol P 

4 ayet: - K 

5 ellezi: -L 

6 The ICur’an, 3/96 

7 Mekke-i: B ekke-i B 

8 abkam: - B KP 

9 iman i pun: iman olmagi pun K 

10 Cf. Muhyi [the pen-name Cami is put at the end of the teht], Fidvhu’l-baremeyn, Millet Ktp., 
Farspa, no: 478, f. 7b; Muhyi, Fiitiibu’l-haremeyn (Lala Ismail, no: 102), f. 51b: be-vakt-i namaz: ve 

beden der-namaz FH 

II Cf. Mubyi (Millet), f. 7b, Muhyi (Lala), f. 51b 
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Tuhfetu’l-haremeyn 


Ge§te mekan-i harem-i kibriya 
Kerde Hudaye§ lakab-i Ummu’l-kura 12 


Ve kitar-i katarat-i siri§k-i i^tiyakdan efain hamd ii sena Cenab-i Vehhab-i hafiyyli’l- 


hikmete ki ber-fehva-yi nazm-i kerim-i ‘Ve’Uahi ala’n-nSsi hiccn’l-beyti men isteta‘a 


-i~13 


Ueyhi sebflS ’ ho§-ni§man-i memalik-i Islami diyafet-hane-i ‘amimii’n-neval-i 


14 


[Bla] ber-muceb-i vahy-i kadim-i ‘Ve men dehale-hii kSne 


15 


amine n ’ [P3] ma’ide-i email u gufram nihade-i pi§-h v an-i ‘inayet eyledi. 


Beyt 

Ka‘be k’ez-o der-heme dilha reh-est 
Ciiz-i vey 16 ez-ecza§ yemimi’llah-est 17 


Cevher-i ‘ayine-i dilha vey-est 
Gevher-i gencine-i dilha vey-est 


Ve ‘lkdii’l-le’al-i giran-kadr-i salat 18 u tahiyyat-nisar [K2a] ser-hak-i sultan-i serir-i 


levlak [L2a] olsun ki ebr-i natika-i gevher-barlarindan sudur iden ‘Beyne kabri ve 



inbeii ravdatinn min-riyadi’l-cennet’ hadis-i §erifi ile piraste olan giilistan-i 


mukaddesde ruhsat-yafte-i giil-ge§t-i ziyaret olanlar ‘Men zara kabri vecebet lehn 


§ei5‘atr misdakinca giil- 9 ln-i nihal-i §efa‘at ve har-i azar-kar -i fermayan-i 


19 


duzahdan dam en-azade-i istirahat olurlar. 



12 Cf. Muhyi (Millet), f. 6a ; Muhyi (Laia), f, 49a 

13 The Kur’an, 3/97 

14 mubteremine: magfirete K 

15 The Kur’an, 3/97 

16 ciiz vey: cuz’i P 

17 Muhyi (Lai a), f. 51 b 

18 salat: salavatBK 

19 har-i azar-kar. harzar-kar K 
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Tuh fetu’l -h aremey n 


Seyyid-i evlad-i ‘Adem Cebra’ile§ ha v nde-em 20 

Rahmeten li’l-‘alemine§ Hakk te‘ala sahte 

A1 u ashabe§ ki ba§ed ahteran-i ^erh-i din 

Be-her-§an lutf-i ezel cennet miiheyya sahte 

Ve tuhfe-i kem-yab-i du‘a-yi icabet-i der-kafa daver-i din, padi§ah-i ruy-i zemin, 
tac-dar-i ‘ali-guher, §ehriyar-i mekarim-perver, hur§id-i ufk-i saltanat, gevher-bazu-yi 
ma‘delet, Husrev-i kam-bah§a, sahib-kiran-i ‘alem-ku§a, ebu’l-feth ve’l-magazi Sultan 
MehmedHan Ga 2 i, eyyedehii’llahu 23 ve ibkahii, hadretlerinun ber-da§te-i pay-i serir- 
i ma‘delet-masirleri kilinmak sezadur ki asar-i himaye-i ‘aliyye-i rniilukaneleri ile 24 
[Bib] rah-i rahmet-penah-i Haremeyn-i §erifeyn ga’ile-i bim-i reh-zenandan azade ve 
nazar-i himmet-i celile-i Husrevaneleriyle reh-revan-i beyt-i Huda’ya esbab-i emn u 
asayi§ amadediir. 

Nazm 

■ 

‘Arus-i Ka‘be ki Ummu’l-kura-yi afak-est 

Vazife-ha'ri-i o ve kabile-i ecdad 
■ — • 

Cihan <?u safha-i takvim pur zi-hane §iide 

£unan himaye-i o saye-etkend be-bilad 

Mudam gul§en-i c dmre§ bahar u hurrem bad 

Beru-yi devlet u bahte§ nigah-i bed-mirsad 


20 h v ande-em: h v ande nam K 

21 du‘a-yi: du'a P 

22 der-kafa: lktifa P, rufeka L 

23 eyyedehu’llahu: eyyede’llahuLK 

24 ile:-L 

25 H usrevanel eri y 1 e: H usrevanil eri y 1 e L 
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Tuh fetii’ 1 -h aremeyn 


1* Sebeb-i tera^snh-i sehab-i kalem be-ki§t-zar-i 


II 


eram ve agSz-i snhan der- 


‘azimet-i rah-i 26 Beyt-i Haram 


27 


p’id-i ketibe-i hayal bu tank iizre tertib-i kavafil-i makal ider ki zulal-i saf-i ser- 

1 ■ I 

9 e§me-i risalet, ‘aleyhi’s-salatu [P4] ve’s-selam, hadretleri menba‘-i ma’ii’l-hayat-i 28 
Mekke den sir-ab-saz-i te§ne-leban-i iman olmagi^iin canib-i Medine-i Miinewere’ye 
hicret buyurduklari tarihden [K2b] beri tolab-i diivazde-per-i sinin delv-i mihr ii mah 
ile [L2b] ki§t-zar-i ruzgar uzre bin seksen tokuz kere devr eylediigi salde burka‘-ku§a- 
yi §ahid-i nev-hiram-i beyan olan Nabi-i 29 natiivanun asar-i cazibe-i eltaf-i 30 ilahiyye 
ile revzene-i siiveyda-yi dil-i sevda-zedesi mehebb-i heva-yi Hicaz ve bisat-i sabr u 
arami per 9 ide-i dest-i §evk-i rahal-giidaz olmagm 

Nazm 

I 

§evk-i harem der-dil-i men cu§ zed 31 
Kevkebe-i ‘a§k reh-i hu§ zed 32 

Able-i pa bih ez-an 9 e§m ii ser 
K’o ne-ke§ud-est der-an k’o nazar 34 

madmum dahi tevsen-i tiind-hiz-i §evke tazyane-i ikdam olicak [B2a] ewela Cenab-i 
Veliyyii’n-ni c am, asaf-i siitude-himem, vezir-i p akize-nij ad, mu§ir-i §ir-nihad, destur-i 
vala-giiher, fadil-i efadil-perver, damad-i §ehin§ah-i c alem-kii§a Miisahib Mustafa 
Pa§a hadretleriniin izn-i ‘alilerinden sonra evsaf-i ‘ar§-ittisaf-i Haremeyn-i §erifeyn 


26 rah: - L 

27 Beyt-i hararri: Beytu’l-haram B 

28 hay v at-i: hay at P 

29 NabI: Yusuf Nabi P 

30 elraf: - L 

31 cu? zed: cfl? kerd L 

32 zed: kerd L, Cf Muhyi (Millet), f. 12a 

33 pa bih. pay B, pa reh L 

34 Cf. Muhyi (Millet), f. 10a 
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Tuh fetu’ 1 -h aremey n 


siyakindamedayih-i cemile-i husrevaneyi 35 havi bir kaside-i 36 §evk-amiz ile isti‘ta-yi 
mekarim-i padi§ahi olunmagin 37 merahim-i hiimayun-i 38 kam-bah§alari cilveger-i 
mevki‘-i zuhur olup mehamm-i tarik-i meram muhafiz-i Misr, vezir-i kardan 

• • M iS II | / 

‘Abdurrahman Pa§a hadretleri canibinden tertib olunmak babinda 39 hatt-i hiimayun-i 
sa‘adet-makrun-i damime-i ihsan izan 40 buyurulmagin guncide-i har-var-i imkan 
oldugi kadar levazim-i tarika miiba§eret olundugi hilalde 41 zemin-i dilden bir tohum-i 
arzu ser-zede oldi ki vakayi c -i amed-§iid-i 42 rah-i 43 Beytu’l-haram ki manzflr-i nigah-i 
ragbet-i hass u ‘ammdur nev-be-nev sGret-niima-yi mir’at-i zuhur oldukca me^ata-i 
hame-i turfe-nigar ziilf-i ham-be-ham-i silsile-i siitQr-i ‘anberin ile piraye-bah§-i 
ruhsare-i levha-i 44 asar olata ki 45 

Nazm 

S 

Misal-i Ka‘be eya nur-i dlde-i ‘u§§ak 
Goren cemaliini 46 mii^tak gormeyen mu§tak 

vefkince bu §ahid-i nev-hiram-i ku^e-i melahatun giri§me-i nuhiifie ile [P5] deka’ik 
[K3a] hiisn-i edasi ve §ive-i na-niimude ile revi§-i hatir-riibasi ewelden na’il-i visal-i 

47 

Haremeyn olanlara [L3a] vesile-i §evk-i cedid ve hasret-ke§an-i arzu-yi ‘azimete 


35 husrevaneyi: husrevaniyi L 

36 kaside-i: kaside-i nadide-i P 
• ■ ■ ■ 

37 olunmagin: olmagin B 

38 merahim-i hiimayOn: humayun-i merahim B 

39 babinda. iizre K 

40 izan: endazB 

41 hilalde: halde B 
42 -?ud: -^iide-i K 
43 rah: - L 

44 levha-i: - P 

45 ki: idmK 

46 cemaluni: cemalini P 

47 arzu-yi: - K 
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Tuh fetu’ 1 -h arem ey n 


maye-i te’kid olmagla 48 [B2b] deryuzeger-i den' 9 e-i ‘irfan ya‘ni Nabi-i penman 
bey am 49 dahi sukata-i nevale-i du‘adan feramu§ eylemeyeler! 

Binaberin fatiha-i ‘azimetden hatime-i ‘avdete dek 9e§m-giizar-i i‘tibar olan emakin-i 
miiteberrike ve pi 9 ide-i minval-i 50 eyyam u leyal olan meta‘-i nev-zuhOr-i vakayi‘-i 
mu‘tebere deffe-i hame-i ‘acizane ile bafte-i kargah-i beyan kilinmaga §uru‘ 
olunmagin tesmiye-i Tnhfetn’l-hai*emeyn ile tamga-zede-i revacgah-i i§tihar kilindi. 

Reca-yi vasik ve timid-i sadik budur ki hadret-i 52 Gafur-i giineh-bah§a bu bahane ile 

musvedde-i ceride-i seyyi’atimi kalem-i ‘afv u magfiret ile beyad idup hidmet-i evsal- 

1 Haremeyn-i ^erifeyn berekatinda reh-rev-i can terk-i laht-i re van -1 9 ehar-paye-i 

beden eylediikde murafakat-i me§‘ale-i iman-i kamil ile reh-peyma-yi derecat-i bag- 
1 na‘im eyleye! Amin! 

Beyt 

Nist tama‘-i csa’ize ez-kes me-ra 

l • 

Ca’ize-em ‘afV hemin bes me-ra 

Mi-talebem ca’ize-i in siihan, 

« / 

Ez-kerem ii merhamet-i zii’l-minen 

l — 

2. Kerden ez-Uskiidar ref-i Inyam be-sGy-i rah-i liiicce tir 1 Is la m 

Bir sepide-dem kafile-i §u‘le-bar-i ahteran-i kohne-ribat usriibiyyii’s-sakf-i asmandan 
ref-i raht-i ikamet eylediikde 54 dehan-i riikkab-i §evk-intisab 


48 olmagla: olmaginK 

49 peri?an beyani: peri?ani L, natiivani K 

50 minval: - L 

51 Reca-yi sadik ve iimid-i vasik: Reca-yi vasik ve iimid-i sadik K 

52 had ret: Rabb K 

53 eylediikde: itdiikde K 

54 eylediikde: itdiikde K 
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Tuhfetu’l-haremeyn 


Beyt 

Bir kadem kim ola ciinban-i reh-i beyt-i Huda 
Cayi ol payiin olursahane-i 9 e§miim seza 

me’alin avfhte-i gu§-i hu§ itmegin miiteyemminen bi-zikri’llahi te‘ala feda-yi 
zumurrud-sima-y 1 Uskndar’dan mukim-i miisafir-hane-i zin olup Kartal nam menzile 
tahrik-i bal-i isti‘cal olundi. [B3a] 


Nazm 

■ 

Himmetem bedraka-i rah kiin ey ta’ir-i kuds 
Ki diraz-est reh-i maksad ve men nev-sefer-em 

■ v 

Ruz-i diivum Gekbuze’de 55 birmikdar [L3b] celse-i istirahatdan [K3b] sonraHalic-i 
Konstantinivye ’den ‘ubflr elsine-i enamda su‘ubet ile me^hur 56 olmagla emvac-i 
felek-sa-yi [P6] te§vi§ 57 derya-yi 58 dilde amed-§Gde amade olmagin heman ol gun 59 
musa‘ade-i vakte musa‘ade-i hevayi makrun bulmagla 

Misra‘ 

I 

Kenare ‘azm idelum boyle bir heva dii^mez 


zemzemesiyle sahil-i Halic’e §itab olunup suhan-i ‘omr-i ‘aziz-i 60 reh-revan olan pest 


u biilend emvacdan hali ayine-i hemvar gibi suret-mima-yi murad mii§ahede olunmagin 


inikzai-i 61 tevfik ile sahil-i Hersek’e gi) 


olundi. Ruz-i 9 arum bedraka-i tevfik 


belde-i Iznik’e delalet itmegin 


Nazm 

l 


55 Gekbuze’de: Geklbuze L; Gibez’de B; Gibze nam mahalde K 

56 me§hflr: mezkflr B K 
57 te£vi?: te^vi^-fermasi P 

58 derya-yi: - L 

59 musa‘ade-i vakte musa'ade-i hevayi makrun bulmagla, Misra‘: - K 


60 < 



: - K 


61 mikzaf: mukaddemat L 
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Tuhfetu’l-haremeyn 


Ger dilersen olasin vahimeden azade 
01 sun aramgehiin dergeh-i E§ref-zade 

dest-avizi ile hak-i astan-i iksir-fe§am tekyegah-i cebin-i niyazkilindi. 

^ ^ 62 

Eski^ehir nam kasabada niimune-i e§k-i germ-i c u§§ak olan germabe-i bi-kiilhan-i 
kudretde gerd-i rahdan tathir-i ebdan 63 ‘adet-i reh-revan olmagin 

Mi sra‘ 

i 

Ya Rabb Eski§ehr’e yeni ‘adet olmasun 

diyii ebna-yi sebil ile ol ab-i Selsebil-asada sur et-niim a-y 1 nilGfer olup ferdasinda 
Seyyidgazi’ye niihdat olundi. Bir kuh-i ser-biilend iizre ruham-i tera§ide-i 64 
mucelladan mebni ve cila-yi ahcar-i divari avizi§-i mir’atdan miistagnl tekye-i ‘ali-§an 
ki resm-i masnfl‘ ve tarh-i matbiTi §ikest-aver-i endaze-i [B3b] asman-peyma-yi 
efkar-i diirbin-i miihendisan-i ruzgardur. Hususan miyan-i kibab-i habab-i §iimarda 
medfen-i hadret-i Seyyid Gazi olan kubbe-i felek-miivaa ki, ta’ir-i nigah def aten 
kunguresine pervaza mecal muhaldiir, peymOde-i endaze-i nigah-i hayret kilinup 
mezar-i feyd-barlari ziyareti ile dide-i dil tenvir olundi. 

Ak^ehir kasabasinda kutb-i da’ire-i ‘irfan $eyh Mahmud-i Hayran [L4a] 
hadretl eriniin 

t I 

Nazm 65 

f 

Bakiya hankah-i ‘alem-i hayretde heman 
Her gelen kimse bu esrar ile hayran ancak 


62 nam kasabada: kasabasinda K 

63 ebdan: abdan P 

64 tera?ide-i: tera?ide L B 

65 This couplet is by Baki (d. 1599), see Baki, Sadeddin Nuzhet Ergun (ed.), Baki Dfrani (Istanbul 
1935), p. 226. 
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Tuh fetu’l-h arem ey n 


madmOm nak§-i kitabesi olan astan-i ‘alisi ve 66 Seyyid Ni‘metu’llah-i Nah 9 evani 
hadretleri ziyaret olunup [K4a] be-tahsis leta’if-i me§hure-i muhtemilu’s-sidki 
deva’ir-i afaki 67 niimudar-i kal‘a-i kahkaha eyleyen H v ace Nasre’d-din [P7] ‘aleyhi’r- 
rahmenlin ziyaret-i hak-i za‘feran-i hasiyyet-i 68 hande-fermasi ile iktisab-i in§irah-i 69 
derQn olundukdan sonra miyan-i kuh-i bihi§t-§iikuhda vaki‘ vadi-i hatir-riibada olan 
kasr-i Irem-niimun ki sultan -1 bihi§t-mekan Murad Han Gazi, tabe serah, hadretleri 
‘azimet-i feth-i Bagdad esnasinda §eyhifl-islam-i c ali-makam Yahya Efendi ile 

• • 71 

saye-endaz-i te§rif olduklarinda heva-yi hatir-zidasi kah-rub-t damir-i §ehriyari 

TO TO 

olmagm niizhet-i ni§Imen-i §evk-giister ve taravet-i havali-i rGh-perverin 
mutadammin nev-nihal-i ravda-i saltanat ile safha-i divarin tezyin buyurmi^lar. 

Gnfte-i Sultan Murad Han Gazi el-merhfim 75 

Bihi§tden kifadur [B4a] hakka ki bu c i§ret-fezame’va 
Buna dahil olan miirde olur zevki ile ihya 


MuradI feth-i Iran’dan ka^an kim gitdi Bagdad’a 
Tene“um eyleyiip i^diik bu kevserden §erab-asa 

Ve Yahya Efendi bi-tariki’n-nazire bu pen 9 beyti manende-i dest-i insaf nihade-i sine-i 

76 

tahsin itmi§lerdur: 

Nazire-i YahyS Efendi 77 


66 ve: - K 

67 afaki: eflaki B 

68 hasiyyet: - K 
69 in?irah: in?irah-i safa-yi K 

70 Efendi: Efendi merhum K 

71 ^ehriyari: ^ehnyar K 
72 ni?imen: m?!menuLP 

73 -glister: gusten n P „ 

74 ile safha-i divann tezyin buyurmu?lar: ile tezyin-i safha-i divar buyurmu?lar K 

75 Gufte-i Sultan Murad Han Gazi el-Merh3um: Gufte-i Sultan Murad Han B; Gufte-i Sultan Murad 

P; Gufte-i Murad Han GaziK 
76> This remark cited later in K B 
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Tub fetu’ 1 -h aremeyn 



Bihi§tun kit‘asi dirdiim veil re§k-i bihi?t olmi§ 
KudOm-i padi§ahile bu niizhetgah-i bi-hemta 


Suyin kevser diyii nazminda dgmii§ ol §eh-i ‘add 


Ho§a pakize-nazm-i 81 ruh-perver 82 ab-i hayat-efza 83 


Ilahi hadret-i Sultan Murad’a ‘omr-i sermed vir 
Musahhar ola ana ciimlet-i 84 dunya vii ma-fiha 


Diye ihlas ile yerde be§er gokde melek amin 
Du c a itdiikce ol §ah-i cihana sidkila Yah3ya 

85 

Ol gu§e-i dil-ara tema^asi dimmnda ruh-i §eriflerine tuhfe-i kem-yab-i du‘a ihda 
olundi. 

Dgm ve Ladlk menzilleri 86 zamime-i 87 menazil-i matviyye olundukdan sonra darii’l- 
miilk-i Yunan-zemin ve maskat-i re’s-i Eflatun-i ham-ni§in olan §ehr-i Konya ki zerre 
zerre hak-i ‘itr-naki ecza-yi ebdan-i 88 [K4b] evliya ve katre katre ab-i feyd-naki [P8] 


77 


Nazlre-i Yahya Efendi: Gazel-i Yahya 


Yahya 


K; In L this poem is 


written in margin. 

78 cay: ?ay P; cayi L 

79 bah?: bah?a K 

80 turi-i gOya: rOtigibi guya LK 

81 nazm-i ruh: nazm u ruh P B 

• • ■ ■ 

82 ruh-perver: rGh-bah? B 

83 hayat-efza ; hayat-bah?a K; ruh-efza P; nazm-i ruh-perver ab 
bah?a K, but r vh-bah^-i ab-i hayat-asa added later in the margin 

84 ciimlet-i: da’ima K; cumletenL 

85 In K and B, the remark ‘ve Yahya Efendi bi-tariki’n-nazire bi 
nihade-i sine-i tahsln itmi?lerdiir (itmede K)’ is inserted here. 

86 menzilleri: menzilleri dahi B 

87 zamime-i: temime-i L 

88 ebdan: abdan P 




: Nazm-i ruh-i hayat- 


manende-i dest-i insaf 
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Tuhfetu’l-haremeyn 


siri ? k-i hunin-i asfiyadur. Hususan mustegrak-i derya-yi ‘irfan, bala-ni § in-i encumen-i 
‘a^ikan, bulbiil-i rengin-neva-y i [L4b] gulistan-i hakikat ve tuti-i destan-sera-yi 
§ekeristan-i tarikal, nahl-bend-i giil§en-i heva-§iken-i Mesnevi, perde-§ikaf-i 89 

deka’ik-i [B4b] suri vii ma‘nevi, §ehriyar-i memalik-i ir§ad, tac-dar-i serir-i rii§d u 
sedad, merhem-i sine-i dil-suhtegan, aram-i hatir-i sevda-zedegan, pi§va-yi asfiya ve 
mahdum-i ziimre-i evliya hadret-i Mevlana Celale’d-din-i Rumi, kaddese sirrahii’l- 
aziz 9 , hadretleriniin §evk-i nasiye-sayi-i 92 astan-i bihi§t-ni§anlari ile bu sebze-i nev- 

93 

hiz-i mezra‘a-i dil vesile-i 94 izn-i duhOl kilindi: 

““ — 1 



u'ellillh 


95 96 


Viriir ne§at-i mii’ebbed mekan-i Mevlana 
Ider cebini miinir astan-i Mevlana 

Libas-i hatve-gir-i ebruvani §evkinden 
Oluncanasiye-sa ‘a§ikan-i Mevlana 

Revac-i kuhl-i cevahir mi kor nazarlarda 

■ • 9 

Safa-yi hak-i cevahir-fe§an-i Mevlana 

Bulur mi biilbul-i bigane ruhsat-i feryad 
Na‘im-i kurbdediir gulistan-i Mevlana 

Olur mu buse-zen-i zir-i pay-i kungiir-i 9 erh 


80 perde-^ikaf: perde-i ?ikafK 

90 ziimre-i :-PLB 

91 kaddese sirrahu’l-‘aziz: kaddese’llahii si rrahu’1 - ‘ aziz B ; kaddese si rrahu’s-sami P 
92 nasiye-sayi-i: nasiye-i K; nasiye-sayiL 

93 sebze-i nev-biz-i: sebzezar-i nev-hizL; sebze-i mezra‘a-i K 

94 vesile-i: reside-i B K 

95 Li-mu’el 1 i fi h: Nazm P B, Medh-i Mevlana K 

96 Verses matched are identical with beyts 1-4, 11-12, 19-23 of the poem ‘Nagme-nraz-i nay-i 
kalem-i rGbani-eda der-astane-i hadret-i Mevlana kuddise si rrahu’1 - ‘ aziz’ in NabiDnam (ed. 
Bilkan), pp. 36-38). 
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Tenezztil eylemese za’iran-i Mevlana 97 

N’olacevahir ile olsa Mesnevi memlQ’ 

Kilid-i genc-i hikemdur zeban-i Mevlana 

Ne Mesnevi dtirer-i §ahvar-i mahzen-i feyd 
Ne Mesnevi 9 emen-i bi-hazan-i Mevlana 

Stitur-i saff-i sipah-i kalem-rev-i tahkik 
Ne fevc-i mevc-i yemm-i bi-keran-i Mevlana 98 

Reh-i viicQ da basal dan kadern bu idi timid 

• ■ 

K’olam cebin-zede-i astan-i Mevlana 


Huda’ya §tikr nasib oldi btilbtil-i nigehe 
Gtil-i mti§ahede-i bustan-i Mevlana 

Ho§a stitflde reh-averd-i" rehber-i tevfik 
Ziyaret-i harem-i ‘ar§san-i Mevlana 

Umidi §imdi budur Nabi-i siyeh-karun 
K’anun^tin eyleyeler dostan-i Mevlana 


Kenar-i defter-i dilde bu [B5a] gune namini kayd 
Kemine hak-i der-i bendegan-i 100 Mevlana 


makalin vesile-i izn-i duhul eyledtikde 101 istikbal-i emvac-i ruhaniyetden 102 dide vti 


dil §inaver-i deiya-yi deh§et [L5a] ti hayret olup 


97 This couplet is not included in NabiDnam (ed. Bilkan). 

98 This couplet is not included in Nabi Die am (ed. Bilkan). 

99 reh-averd: reh-i verd P 
100 bendegan: hanedan-i D 

101 makalin vesile-i izn-i duhul eyledukde: - LP; added in the margin of B 
102 ruhaniyetden: rflhanidenL 


282 


Tuhfetu’l-h arem ey n 


Nazm 

« 

Kadem be-hu§ be-bayed 103 



ey mii§tak 


Ki in hizane-i feyd-est ve Ka‘be-i ‘u§§ak 


[K5a] sadasi der u divar-i feyd-barindan 105 sami‘a-i earn pur idup [P9] 

Nazm 

f 

Tab-i §evk eyleyince dil-i sengmiini mum 
Nice mumkiin k’olasm 106 na’il-i bezm-i §eh-i Rflm 


hitabi zeban-i kandil-i meh-simasindan hankah-i derune ate§ salmagin bir miiddet 
daver-i hayret memleket-i dilde hiikumet eylediikden sonra yine i‘anet-i feyd-i hu§- 
bah§asi ile sermaye-i endek-i §u £ ura dest-res miiyessser olicak bin canla 107 haridar-i 
tavaf-i merkad-i nur-amizleri olup pervane-i nur-i nigah bala-yi ser-i §em‘-i 
mezarlarinda vakf-i gerdi§ kilindi. 


Hakka 108 bir kubbe-i rafi‘a-i gerdun-mimundur 109 ki c ikd-i sureyya avize-i gerden-i 


kungiire-i berrak ve nevk-i kiinguri mil-i surme-i dide-i sukkan-i seb‘ tibakdur. Zir-i 


kubbe-i celalet destgahinda 110 mucerred kendiil eriin 111 ve peder-i ‘ali-giiherleri hadret- 
i 112 sultanii’l-'ulemaBaha’e’d-din hadretleriniin asayi§gah-i hassalari olup tak-i kubbe 
ile bazu-be-bazu-yi ittisal 113 olan taklar sayesinde ferzend-i edib-i vala-nijadlari 
hadret-i Sultan Veled ve yine kenare-ni§in-i h v an-i ni £ met-i velayet olanlardan sikke- 


103 be-bayed: ne-bayedK 

104 nihad: nihaden K 
105 -banndan: -barlanndan K 
106 k’olasun: k’olasunP 

107 bin canla: - L 

1 os h akka: h akka ki K 
• ■ ■ ■ ■ ■ 

109 numflndur. niimfin B 

110 destgahinda: destgahlannda K; destgahda B 

111 kendiil eriin : kendiil eri niin K 
112 hadret-i: -P 

9 ■ 

u3 bazfi-be-bazO-yi ittisal: bazO-yi ve be-bazO-yi K; bazO-bend-i ittisal P 
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dar-i halisii’l-‘ayyar-i darb-hane-i ma‘na 114 ve miizehhib-i ser-safha-i [B5b] niisha-i 
huda Salaha’d-din-i Zer-kub-i Konevi ve §im§ir-i tiz-bazu-yi 115 tevfik, ser-firu-biirde- 
i 116 niyam-i tahkik hadret-i Qelebi Hiisame’d-din ve sa’ir evlad-i emcadlari asude-i 
habgah-i rahmet-penah-i mezarlari 117 olup kendi zeban-i gevher-fe§anlarindan 2 iver-i 
agu§-i zuhQr olan kelam-i hikmet-nizam iizre 118 pehlu-zede-i pister-i rahat-giister-i hak 
olmalari padi§ahane vaki‘ olmagla sa‘ir merakid-i evliya-yi kiram, kaddese’llahii 
sirrahum 119 , guya zir-i kubbede tertib-i divan-i siireyya-nizam itmi§lerdiir. 

Ba‘de sadru’s-sudur-i enciimen-i hakikat, [L5b] merkez-i deva’ir-i pergar-i tarikat 120 , 
daver-i k al em-re v-i 121 ma‘na, dest-biirde-i 122 sermaye-i 123 hiida, reh-niimun-i karvan- 
l ‘alem-i ‘illiyyin, gencur-i hizane-i 124 darii’l-miilk-i yakin, cenab-i $eyh Sadre’d-din- 
i Konevi, [K5b] kaddese sirrah 125 , hadretleriniin hak-i mii§kin-i feyd-aginleri 126 c abir-i 
turra-i miijgan kilinup ol rast-gu-yi enciimen-i kuds hadretleriniin [P10] dahi lisan-i 
bedi‘ii’1-bey anlarindan ‘Murabba‘-ni§in-i 9 ar-bali§-i hayat olmamuz emirane ve 
gunude-i h v abgah-i memat olmamuz fakirane olsun’ diyii sudur iden makal-i hikmet- 
i§timal vefkince bala-yi mezar-i ‘itr-amizlerinde manende-i miicmer-i mii§ebbek 9 ub- 
tera§ideden sahte bir kubbe-i kafes-sima vaki‘ olmi^dur ki ta’ir-i kiingiire-i eflak 
olan ruh-i la-mekan-pervazlarinun 128 kalbidi aram-gir-i kiinc-i kafes olmi§dur. [B6a] 


114 darb-hane-i ma‘na: darbgah 

115 tlz: ber-tlzB 
U6 biirde-i: biirde P 
117 mezarlan: mezar K 


lls uzre: - L 

119 sirrahum: esrarahum 

120 tarikat: hakikat L 

• • ■ ■ 

121 _; 


na: kai em u ma na 




-biirde-i: -ber-averde-i ] 
sermaye-i: maye-i K 
hizane-i: hazine P 

sirrahu: si rr ahiii - ‘ azi z J 

feyd-aglnl en: feyd-iksi: 

127 jjj. B 

128 la-mekan-perazl annun 


126 




an 


284 



Tuh fetu’ 1 -h arem ey n 


Henuz sadr-ni§in-i medrese-i §iihud iken natika-i sami‘a-piralari miftahii’l-gayb-i 


gencine-i hikem oldugi darii’l-ifadeleri ki haza’in-i piir-zer u siin-i kibar ana nisbet 


kulhan-i pur-hakister ve ma‘adin-i cevahir-i abdar ana nazar[an] evram-i sudOrdan 
b e d-terdur . Ve anun tabaka-i fevkamsinde vaki‘ kitab-hane-i rahinet-ni§anlan ki 

Nazm 

■ 

Hiiz 191111 niisha-i muhabbetiini 
Eylediim 9 ak-i sinemi dulab 


fehvasim havi bir niye dulab-i mahsfls cenab-i kiramileriniin mizab-i ma’ii’l-hayat-i 
9 e§me-sar-i dil-i ilham-asarlari olan hame-i ‘anber-ef§anlarindan 9 ekide-i sahife-i 130 
te’lif olmi§ esrar-i kudsiye-i Ilahiyyeden memlQ’ niisah-i mu‘tebere ile mal-a-mal 
oldugindan gayri kutb-i Rabbani fadil-i Samedani, §inaver-i bahr-i esrar, gawas-i 
le’ali-i efkar, pi§va-yi vasilin, reh-numa-yi muhakkikin §eyh Muhyi’d-din-i ‘Arabi, 
kaddese’llahii sirrahii’l^aziz, hadretlerinim kala-yi kargah-i ikan ve mahsul-i mezra‘a- 
i ‘irfanlari olan kitab-i sa‘adet-nisab 131 [L 6 a] Fiituhat-i Mekkiyye ki bi’l-ciimle 132 
cenab-i velayet-penahlarinun kalem-i feyd-barlarindan otuz dort miicelled iizre ke§ide- 
i sahife-i 133 beyad olup ve her cildinun hatime-i §erifesi[ni] kendi ism-i samileri ile 134 
istar -1 tesvidden evrak-i tebyide nakl buyurduklarinda na’il-i devlet-i mu§areket-i 
mukabele olan ‘azizuh nam-i namileri ile [K 6 a] hatm u tezyil buyurup mecmQ‘-i 
miicelledati arzu-yi devlet-i hifdiy 21 e 135 agu§-i hizane-i cennet-hamyaze-ke§-i hasret 


129 bed-terdur: bed-ter L 

130 sahife-i: sahife B 

131 nisab: nisablan B K 

132 bi’l-cumie: bi’l-cumle yine K 

133 ke?ide-i sahife-i: ke?Ide sahife B K 


134 

135 


ile: ve ile LB 


1 


fziyle: hifzla L; 


hifz K 
■ ■ 
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olan bir sandukda 136 cay-gir ve ol kitab-hane-i ‘aliyyenin bir 137 dulabinda [B6b] takrir 
olunmi^dur. [Pll] 

Hatta sultan-i evliya, burhanu’l-asfiya, aftab-i felek-i velayet, ni§angah-i siibha-i 
silsile-i siyadet, ka’id-i cey§-i 138 ruhani $eyh Abdii’l-kadir-i Geylani, kaddese sirrah, 
hadretleriniin §em‘a-i diya-bah§-i lisanlarindan ‘Bu mikdar salden sonra bir def a dahi 
pertev-i 9 erag-i esrarimuz encumen-efriiz-i hitta-i Endiilus olmak mersum-i pervane- 
i 139 divan-hane-i ezeldiir’ diyii sudur iden kelam-i 140 keramet-nizam lari 141 vefkince 
hirka-i lalifeleri ‘ala-tariki’t-tavsiye devr-i ebdan-i hulefa-i Kadiriyye iderek 

Nazni 

■ 

Oldi bana Kays u Kuhken’den vasil 
Giil-deste-i sirr-i ‘a^k olup dest-be-dest 

vefkince §eyh Muhyi’d-din-i ‘Arabi hadretlerine vasil olup cenab-i Muhyi’d-din 
dahi pu§i§-i hayatdan tecerriid buyurduklarindan sonra 144 divan-hane-i ma‘nada $eyh 
Sadre’d-din cenabina ilbas olunmagin hala sandukiyle 145 madbut-i genc-i kitab- 
haneleridiir. Bi-hamdi’llahi te‘ala ol nusah-i §erife ve ol hirka-i latifeniin ‘abir-i gisfl- 
yi huran-i bihi§te racih olan gubarlari tutiya-yi 9 e§m-i iftihar kilindi. 


136 

137 

138 

139 

140 

141 

142 

143 

144 

145 


sandukda: sandukile L P 
■ • ■ ■ 

bir: - PL 

cey?: ’l-cey?BLK 
pervane-i: pervane B 
kelam: kelimatL 
-nizamlan: -nizam B 
be-dest: nezr B 
^eyh: - L P 
sonra: -K 

sandukiyle: janduka 116 5 V1 o ^ 
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3. Residen be-kasaba-i Eregli 146 


Eregli kasabasinda pi§-rev-i ashab-i kabul §eyh §ihabe’d-din-i Makffil’iin 147 hak-i 
hun-amizi 148 merhem-i sine-i i‘tibar kilindi. 

I 


Niimune-i e§k-i gul-gun-i hasretiyan olan Kizilirmak kenarinda [L6b] vaki‘ §ehr-i 



149 

150 


niimune ruham-i cila-dade-i ayine-sima ile bina olunmi§ 
naziriniin tema§asinda [B7a] suret-i in§irah mu^ahede olundi. 


cami‘-i 


me^hur-i 151 



Elsine-i nakala-i ahbar-i ezmine-i sabikada carl oldugi iizre hadret-i Danyal, 
‘aleyhi’s-selam, 9 are-cuyi-i mevt-i bi-derman 152 [K6b] arzusiyle ecza-yi niisha-i 
hikmeti istishab ile sahraya §itab esnasinda hadret-i Ruhu’l-emin gu§e-i cenahiyle 
niisha-i hikmeti endahte-i ab itdiigi mahall olmak iizre §ohret-yab olan Cisr-i 
Misis’den giizer olundi. 


Heva-yi teb-fermasina nisbet ah-i germ-i ‘a§ikan nefes-i zemherir olan Payas 
kasabasinda [P12] bir giin germl-i hevadan leb-i derya-sifal kef-zenan-i miibtela-yi 
marad-i solugan olup siinbiil-sifat nefes-i suhte ve dud-i kebfld ile Bakrad’a [Bakras] 

153 

‘azimet, andan Aatakiyye’ye niihdat olundi 

Rii’us-i cibal-i §ahikaya agu§-i istihkam salmi§ hisar-i vesi‘u’l-ercasi ki peyk-i hired 
bir giinde havalisin devre ‘adimii’l-iktidardur ve 154 rub‘-i rub‘i mikdari 155 ancak 


146 


Eregli: written in the margin ofL and 


maktulun: maktul hadretlerinuh 


148 hun-amizi L: hun-amizien ile K, hun-amizi 

149 ?ehr-i:-LP 

150 cevr- ayinden: hur-ayinden B 

151 me^hflr: - K 

152 bi-derman: bi-aman K 


153 olundi: olunupK 

154 ve: - LB 

155 mikdan: mikdar K 
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meskun ve bakiyyesi pa-zede-i 156 nev‘-i insani olmak ga’ilesinden masun bir §ehr-i 


1 

u’cubedur. Miyane-i §ehrde vaki‘ mi‘mar-i mebani-i asar cenab-i Habib-i Neccar 


hadretlerintin me§hed-i rahmet-amizleri ziyaretlerine 158 dil-i nalan manend-i 


159 - 


ab-i 


‘Asi cereyan eylediikden sonra ii^uncii gun §ehr-i Haleb*ri’$-$ehba manzur-i 9e§m-i 
^evk-peyma olmak miiyesser oldi. 


4. zikr-i residen be-diyar-i Haleb 160 

Vaki‘a belde-i garibe-i Haleb bir ma‘mure-i bO’l-'acebdiir ki revak-i bunyam kiilah- 
efgen-i basira-i 161 nuzzaragiyan ve tibak-i kusuri ‘ acz-ferm a-y i basira-i 162 
tema§ayiyandur 163 . [B7b] Tak-i eyavini kavs-i felekden ferah u rengin, tarh-i kava‘isi 
kah-i bihi§t-kadr-i [L7a] dil-ni§in, nak§-i ruhami hayret-dih-i suret-i giran-i deyr-i 
evham, fer§-i ruhamina pay-i na-berehne haram, letafet-i hiyadi 9111-resan-i nevasi-i 
rahik u tesnim, nezahet-i 164 riyadi mustagni-i amed-$ud-i karvan-1 165 nesim, cevami‘ u 
mesacidi bisiyar, havanik u zevayasi bigane-i hadd u ^iimardur 166 . HusOsan cami‘-i 
kebirinun divar-i 167 kiblisinde vaki‘ 168 me§hed-i re’s-i mubarek-i hadret-i Zekeriyya, 
salavatuilahi ‘ala-nebiyyina ve ‘aleyh, ki [K7a] hengam-i ziyaretinde 169 min§ar-i 
hayret dil-i 170 ziiwari mail gibi do nim ve me^amm-i i§tiyaki na’il-i buy-i giil-zar-i 

na‘im ider. 


156 


pa-zede-i: pa-zede L 

157 mebani-i: mebani L 

158 ziyaretlerine: ziyaretine B 

159 manend-i: manende-i B K 

160 zikr-i residen be-diyar-i Hal 

161 -efgen: -efgen-i basira-i K 

162 basira-i: - K 

163 tema?ayiyan: tema?ayandur 
164 nezahet: niizhet-i L 


written in the margin of L and P 


166 


karvan: karban K 
^umardur: ?umar 
divar: canib P 


168 vaki‘: - P L B 
169 ziy2retinde: tululiyetde K 

170 dil-i: dil ve B 
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Miyan-i §ehrde vaki‘ handek-i ba‘idu’l-gavr-i piir-ab ihatasinda bir tude-i masnu‘adan 

4 

miistahkem bir kal‘a-i ser-be-gerdun ki gayet-i irtifiTindan na§i efvah-i ehl-i 
biladdan reside-i gu§-i hilal olan giilbang-i sayt u sada mesami‘-i siikkanma na-resa ve 
bala-yi burucinda 172 atilan tob-i ra‘d-a§ubuii 173 sadasi gu§-i siikkan-i §ehre yeti^mek 
hayli ma‘nadur. 

_ 1 "7 /I 

Hususan [P13] elsine-i enamdanaziri mestur-i perde-i ibham olan hankah-i niizhet- 

■ 17 ^ 

penah-i §eyh Ebu Bekr ki miyan-i kibab-i bi-hesabinda ser-ke§ide olan servler 
beyan-i imtina <176 misaline lisan-i hal 177 ve saha-i rahat-bah§asinda olan hiyad-i mal- 
a-mal iddi‘a-yi riichan-i ab-i hayvan isun bast-i ziilal-i makal itmedediir. Gah §ehr-i 
dil-ara 178 ve gah inesa’ir-i ruh-bah§ada eyyam-i c a§ere-i kamile tekye-zede-i 179 
visade-i istirahat [B8a] oldukdan 180 sonra. 


5. zikr i ‘az 



-i fakir be-sfi-yi vat an 



Nazm 

I 

Sineyi 182 mahzen-i §evk eyledi 183 sevda-yi vatan 
Qe§mi 184 bigane-i h v ab itdi tema§a-yi vatan 

Kalmadi kargeh-i dilde meta‘-i aram 
Oldi garet-zede-i pen$e-i yagma-yi vatan 


1 “ gayet: - K 

172 burucinda: burcundan P 
173 tob-i ra‘d-a$0bun: robutufeng K 

174 ibham: evham K 

175 servler: servilerB 
176 imtina‘: imtira'-i kabulP 
177 hal: haldurB 

178 dil-ara: dil-ara da B 

179 -zede-i: -zede B 

180 oldukdan: olundukdan K 

181 zikr-i ‘azm-i fakir be-su-yi varan: -PL 

182 sineyi: sinemi K 

183 eyledi: itdi K 

184 cesmi: ce^mimi K 
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Dar-i gurbetde garib andugi demde vatani 
Dil 9eker 185 canlan canlar teni ten pireheni 


madmum nasiye-i halde 


be-didar 


olmagla 


[L7b] ‘inan-i ihtiyar rubude-i dest-i 


heves 


187 


ve nale-i i§tiyak hem-nefes-i ceres kilinup perveri§gah-i cism-i 188 ‘acz-penah 


olan Ruha canibine sevk-i matiyye-i §evk olundi. 


N az in 
1 

Qiman be-§evk hiraman §iideni der-an ki§ver 
Ki suy-i hacle §itaban ‘arus-i nev-damad 

Miyan-i 189 tarikde vaki 4 kal‘a-i Beyrutii’l-Firat damamndanumune-i kahke^an olan 190 
nehr-i Firat’dan sefayin-i hilal-sima ile giizer ve ikinci giinde siidde-i dervaze-i 
ma 4 mure-i vatan-i gurbet-§iken busegah-i pi§ani-i nigah olunmak 191 [K7b] miiyesser 
oldi. 


Aramgah-i vatandan astane-i devlet canibine kemer-bend-i ‘azimet olaldan beri niisha- 
i du reng kirtas-i sininden on 119 varak gerdan olup bi-ham di’llahi te‘ala husul-i esbab- 
1 kamrani ve vlisul-i derece-i amal u ernani ile her sahlfe-i sal sahife-i 192 madiyeden 
hub-ter ve ‘ata-hane-i eltaf-i Yezdaniyye’den tevecciih iden her bir ni‘met 
mukaddeme-i ni‘met-i diger olmi§ iken yine 

Nazm 

Yusuf ki be-Misr padi§ahl mi-kerd 


185 9eker: geper in B K L 

186 olmagla: olmagmK 

187 heves: hu? B 

188 cism: 9e?m B 

189 miyan: miyane-i B P K 

190 olan: - LKP 

191 olunmak: kilinmakK 

192 sahlfe-i sal: - P 
• » 
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Mi-giift geda-buden-i Ken‘an hotter 


misdaki iizre her bar yad-i vatan havali-gerd-i 


193 


§ehr-bend-i hatir oldukca teselsul-i 

—- 1 ■ 


katarat-i [B8b] e§k-i lale-gun dil-i divaneye Hubbulvatan mine’l-iman’ nalesin 


194 


i§‘ar [P14] ider, zencir-i cunun oiurdi 195 . Bu kadar suzi§-i hasret 196 ile ol sevad-i dil- 


avizun deri9esine kadem-zen-i duhul olmak miiyesser oldukda buhar-i siirur muka‘ar-i 


dimaga su‘ud ve kesb-i rutubet ile rah-i 9 e§mden 197 viirQd idub 198 


eger dide-i arzuya 


iksir-i a‘zamdan mu‘teber gorinen gubar-i durubi 


199 


tutiya kilinmasa huru§-i seylab-i 


siri§k kissa-i tufan-i Nuh’i saha’if-i eyyamdan §iiste idecek mertebeler niimayan idi 


200 


Bu halet-i giiye-hiz-i siirur-engiz ile sahra-yi ‘ademden darii’l-beriyye-i 201 imkana 


kadem nihade oldugum haneniin 9e§m-i deri9esine gubar-i rah ile duhul miiyesser 


oldukda [L8a] neslm-i §evkle deri9eleri sme-9ak, 202 revzenleri §evk-nak, revaklari 


bal-kii§a-yi pervaz-i safa, taklari agu§-efraz-i merhaba, evrak u e§cari birer zeban- 


i 


ho am e d-guy an, sebze-i sahasi tuti-i 203 §ekker-ha-yi §iikr-i Yezdan olup 


N az m 

I 

Revak-i manzar-i 9e§m-i men a§yaneet-est 
Kerem-niima ve firud-a ki hane hane-et-est 204 


193 h aval l-gerd: ^avali-i gerdB 
194 nalesin: nalesini KB 

195 oiurdi: olurlardi K 

196 hasret: - K 

197 9 e$mden: 9 e 9 mumden L 

198 idub: olup K 

199 durubi: gubar-rubi B; durOb L; derOm K 
200 idi: oiurdi P 

201 daru’l-beriyye. darii’t-terbiye B 

202 - 9ak: -95k ve B L 
203 fun-i: run L 

204 This couplet is written in the margin of K, and inside the teht of K tine following hemistich was 
written, and was crossed later: misra‘ in ki mi-blnem be-bidari-st ya Rabb ya be-h v ab ; The section 
from tins couplet until the couplet beginning with ‘Aceb gdrur muyuz’ is written in the margin of K 
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zemzemesi $ar divar-i meserret-endudindan istima‘ olunurdi. Hususan ki 205 semere-i 
izdivac-i ebeveyn ya‘ni uhteyn ii 206 ehaveyn ki 

Beyt 

Me-ra iimid-i visal-i tu zinde mi-dared 
Ve ger ne her demem ez-hicr-et-est bim-i helak 

terenmimiyle bu kadar muddetden beri dideleri revzene-i rah-i hasret ve sami‘alari 
mevkuf-i peyam-i be^aret olup 

N az n 1 
« 

‘Aceb goriir miyuz ol ruyi bir dahi [B9a] 

Yohsa kalur gider o garibii’d-diyar gelmez mi 

nalesin dem-saz-i ah u enin-i dil-i hazin itmekle peygule-ni§m olduklari halde [K 8 a] 
bu 207 sflzi§-azma-y 1 ate§-i 208 firak 209 dahi deri9e-i haremden sflret-numa-yi vusfll 
oldukdabir miiddet her biri hiiciim-i hayretle niimune-i suret-i divar olup 

Mi sra‘ 

■ 

In ki mi-blnem be-bidari-st 210 ya Rabb ya be-h v ab 

madmumn mantuk-i 211 lisan-i hal iderek 212 yemin ii §imalden 213 agu§-i hasretlerin 
hama’il-i gerden-i cism-i nizar 214 itdiiklerinde ne§’e-i ma‘cun-i miiferrih-i visal bir 
zaman dahi ciimleyi deng ii lal 215 idiip kafile-i §u‘ur [P 15 ] dest-maye-i hayretle bir 


205 

206 

207 

208 

209 

210 
211 


214 

215 


Id: - B K 
ve: - K 


bu: bir K 
ate§:- K 

-azma-yi ate?-i firak: azmayi?-i firakileL 
be-bidari-st: b!dari-st P L; bldar-estK 


manruk: - P 

mazmunin mantuk-i lisan-i hal iderek: - K 


?imaiden: ?imalde B L 


nizar: 




rL 


deng ii lal: reng-i ziilal P 
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ni 9 e def a amed-§iidden sonra ahir isti§mam-i rayiha-i uns-i kadim ile ribat-i pen9 
gu§e-i havassda istikrar bulicak tarafeynden kala-yi diraz-i macera-yi i§tiyak, pi§- 
ke§-i pay-i tellak kihnmaga agaz olundi. Fe-hamden, siimme hamden, siimme 
ham den! Hadret-i Kadir-i ‘Allam ciimle-i 218 iiftadegan-i peygule-i hasreti mii§ahede-i 
suret-i matlubiyle fa’izii’l-meram ve heme zehr-abe-ke§an-i gurbeti ii kiirbeti 219 
gerdi§-i kase-i muraca‘at-i evtan 220 ile [L8b] §irin-kam eyleye, amm! 


Guyiya ol hin-i meserret-ayin murakka‘-i eyyam-i hayatda 221 bir meclis-i musawer 
ya niisha-i kem-yab-i zindegamde bir mahall-i mu‘teber olmi^dur ki ol hengam-i dil- 
aramda peymane-i hatiri leb-riz iden sahba-yi ne^atun tahrir-i 222 keyfiyyeti hame-i 
mestane-hirama haram ve ol ruz-i keder-suzde telatum iden emvac-i [B9b] inbisatun 
takrir-i kemmiyeti 223 tasvir-i 224 ressam-i evhamdur. Miivasalat-i cismanlden ne§’et 


iden zevk-i ruhani ile gah miikaleme-i ser-guze§t-i eyyam-i 225 


firak ve gah miizakere-i 


mii§kilat-i niisha-i i^tiyak iderek gencine-i ‘omrden bir giin diizdide kilindi. 


Hengam-i tufuliyyetde ki nev-amede-i §ehristan-i gayb olmagla henuz kise-i 
havassda dest-maye-i iins-i ruhaniden bakiyye bulunmagin be-her su sarf-i 
nakdine-i nigah 228 olundukca 229 9a§ni-i riyad-i cinan ihsas olunan giilistanlar 230 


216 havassda: havassdan L 
• • 

217 kihnmaga: kiliranagla B 
218 ciimle-i: ciimleP 

219 gurbet u kiirbeti L: kiirbet ii gurbeti B P K 

220 ev(an: - K 

221 hayatda: hayretde K L 

222 tahnr: tahrir ve K 

• • 

223 kemmiyyeti: germiyyeti K 

224 tasvir: tasvir-i tah min K 

• • ■ 

225 eyyam: - K 

226 havassda: hevesde P 

■ 

227 bakiyye bulunmagin: baki kalmagm K 

228 sarf-i nakdine-i nigah: nakdine-i sarf-i ru^hK 

229 olundukca: oldukca K 

230 giilistanlar: giilistanlarda K 
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hususan halka-bend-i genc-i debistan oldugumuz zamanlarda gah sebek-da§-i nusha-i 
iilfet ve gah me§k-nuvis-i ‘a§k u muhabbet oldugumuz etfal ve emsal ki 

Nazm 

■ 

Harlar dabt eylemi§ tahtini sultan gulun [K8b] 

Zaglar tutmi§ diriga caygahin bulbuliin 

resmi uzre her biri h alt-averde-i kenar-i gulistan-i ‘izar, belki ekseri 

Mi sra‘ 

fl 

§iikufe-i 9emen-i rahmet-est mu-yi sefid 

vefkince yasemen-niima-yi miyane-i sunbul-zar olup 

Nazm 

■ 

$iid ez-fe§ar-i gerdun mG-yi sefid ve ser-zed 
§iri ki h v arde budem 231 der-ruzgar-i tifll 

makalin terceme-i beyan-i hal itmi§ler. Tecdid-i zikr-i [P16] halat-i giize§te ile 
iktisab-i 232 ne§at-i eyyam-i §ebab iderek be-tahsis tilsim-i hama’il-i gerden-i fakire 
ta‘viz-i 233 miisaferet miinteki? oldugi eyyamdan beri ni9e nev-reftar-i se sale-i ku9e-i 
melahat ve ni9e ziver-i du§-i daye olan meta‘-i hiisn-i behcet ve ni9e cunbii§-i 
kehvareden ta‘allum-i tarz-i hiram iden nazenin ve ni9e ufk-i me§ime-i erhamdan 
[BlOa] tulu‘a amade olan [L9a] meh-cebinler ki her biri bir serv-i ser-efrahte-i 
bGstan-i iftihar ve her biri bir mah-pare-i ahu-nigah u 234 ‘a§ik-§ikar olmi^lar 235 . 

Beyt 


231 budem: budlm L B 


232 iktisab: - K 
233 ta’viz-i - LB 


234 u: - K B 

235 olim?lar: ol mi ?1 ar i di P 
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Bi’llah be-gu 95 nam dan 
Ve ender-i 9e felek makam dan 

diyerek gah istitla‘-i esami vii 236 ahvalleri ile evkat-giizar-i 237 muhassilu’l-amal ve 

gah mutala‘a-i saha’if-i cemal u kemalleri ile miin^erihu’l-bal olarak ge§t ii giizar ve 

seyr-i 9emen ii giilzar olundi. El-minnetii li’llah 238 ! Makdem-i hakiranemiiz ile ahali-i 

■ • • 

* *2 39 

diyarumuzun dahi mihman-seray-i kulubi menzil-geh-i kafile-i in^irah olup icra-yi 
levazim-i iilfet ii sohbet ve eda-yi merasim-i ikram u ri c ayet ve ge§t-i emakin ve seyr-i 
mesakinde ve ziyaret-i mevatin-i miiteberrikede bir 240 dakika mestur-i perde-i ihmal 
kilinmadi. 


Hususan ma-bihi’l-iftihar-1 241 diyarumuz 242 olan Rasul-i Yezdan, Halilii’r-Rahman, 
ber-giizide-i Rabb-i Rahim, cenab-i hullet-penah Ibrahim, salavatii’llahi ‘ala- 
nebiyyina ve ‘aleyh, hadretleriniin bih-terin meta‘-i kar-hane-i aferini? olan viicQd-i 
cud-niimudlari zinet-efza-yi revacgah-i imkan olduklari gar ki gencine-i envar ve §ehr- 


i mezbur ‘dih-i mevlid-i Halil’ namiyle reside-i hadd-i i§tihardur; fer§ ii sakf u 9ar 
divan yek-pare ruham-i bi-mesamdan tera§ide [K 9 a] olmagla turuk-i ihtimal-i 
tera§§uh mesdud iken bir ab-i ziilal-misal ile mal-a-mal oldugi mu‘cize-i 
Ibrahimiyyeye daldur. Ve 243 ol garun canib-i garbisinde vaki‘ maskat-i re’s-i 
miibarekleri mahsus bir sanduka-i sebz ile miite‘ayyendur. 01 gar ile taraf-i §arkiden 


hem-pehlu bir gar- 1 [BlOb] diger 2 


44 


ki valide-i miikerremeleri ol nazenin [PJ 7 ] mehd 



237 evkat-giizar-1: -L B P 


238 li’llahi: li’llahi te'ala P 


239 dahi: -K 

240 mesakinde ve ziyaret-i mevatin-i miiberrikede bir: mesakinde daldka fevt olmayup bir K 

241 ma-bihi’l-iftihar: maye’l-iftifaar B 

242 diyarumuz: diyarumuzda B 

243 ve: - LB P 

244 gar-i diger: gardur K 
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hilkati vahime-i miitecessisan hademe-i zaleme-i Nemrud-i bed-buddan muhafaza 
i^un vedPa-i agu$-i gar eylediiginde ferman-i Kadir-i Settar ile def-i mazanne-i e§rar 
ve ketman-i cevahir-i esrar i^iin piramen-i dehan-i gari 246 tar-i ‘ankebGt ile [L9b] 
memhGr kilmi^idi 247 . 

Ve ol tifl-i nev-ders-i kutiib-hane-i tahkik miikteda-yi isti‘dad-i ezeliyye ile niisha-i 
nuh varak-i piruze-gun-i gerdunda miirtesem olan nukat-i hurd u buziirg enclimden 
istiksaf-i matlub-i hakiki iciin kur‘a-endaz-i tefahhus olduklari halde mersum-i levh-i 

I ■•••fa a ■ a • • ■ 

cebin-i sitaregan olan dag-i uful mani‘-i kabulleri olicak Fatiru’s-semavati ve’l-ard 
canibine tevcih-i veche-i 248 ‘ubudiyyet buyurduklari emakin-i hidayet-engizun gubar-i 
mu§k-‘iyariyle tenvir-i ebsar olundi. 

Ve yine ol §ahbaz-i bazu-yi ‘inayet a§yane-i keffe-i mancanikdan miyan-i ate§-i 
Nemrud’a pervaz eylediiklerinde feyd-niima 249 bah§a-yi bagban-i kadr 250 kamet-i 



oldugi iizre ol miikerrrem mihman-i §ehr-bend-i i‘caz agu§-i ate§de cay-saz 
olduklarinda 9e§me-i 251 du zanu-yi mubarekleri takbili ile naz-i §eker-i Bihi§t-i berin 
olan kit‘a-i zemmden feveran iden ab-i hayat-bah§a ki burudet u selameti siibut-yafte-i 
bustan-1 nazm-i kerimdiir. Halahavali-i menba‘inda 252 sahte-i mi £ mar-i himmet olmi§ 

l • 1 

bir havd-i ‘azim-i tulani ki ehad-i tarafeynde olan kimesneniin te§his-i zatinda perde- 

■ ■ ■ * 1 

i 253 i§tibah [Blla] murtefP deguldur 254 . Ol ab-i zulal-misalun ‘umki u? nizeden 


245 hilkatj: hulleti P 

246 dehan-i gan: dehani L K 
247 kilmi$idi: olmi? idi K 

248 veche-i: vecih L; vech P 

249 niima. numa-yi P 

250 kadr-i: kudretiin K 

251 mihmari-i ?ehr-bend-i i‘cazagu?-i ate?de cay-saz olduklarinda 9 e ?me-i: -B 

252 menba'inda: menba' da B K P 

253 perde-i: perde L 
254 murtefi‘ degildiir: murtefi ‘ dur L 
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mutecaviz iken yine kemal-i safvetinden na§i teh-i abda 255 olan remmal [K9b] enamil-i 
enzar ile §umar olunmak mertebe-i imkandadur. 01 havd-i mevzun derumnda ab-i sim- 
gun iizre sevad menzilesinde olan ho§-niimQne 256 mahiler ki perde-i ab mimayi§-i 
endamlarina hicab olmayup kenar-i havddan giizer iden zuwarun kudGmine sad hezari 
birden §itab idup h v ahi§-i nan-pare i^un [P18] sGret-i lisan-i haliyle 

Nazm 

1 

Bus-i leb-i meh-ve§am 257 anlamaz hergiz 
Bus-i leb-i nandedur sipihr ile niza c 

[LlOa] madmunim icra iderler. 

01 havd-i hatir-ku§anun canib-i garbisinde saye-i hisardabir tekye-i Firdevs-mimun ki 
§eh-ni§inleri 258 meclis-i musawer 259 gibi sahife-i piruze-gun-i ab uzre ke§ide, 
kiingiire-i zer-endflde-i kibabi muka“ar-i felek-esire residediir. Piramen-i havd-i safa- 
ayini henuz asar-i gul§en-i kiilhan-§iken-i Ibrahimiyyeden baki e§car-i multefe-i 260 
saye-efgen ile muzeyyen ve ila’l-an zemini kende-i ti§e-i bagban oldukca ni9e nize 
mikdari hakister zuhuriyle ol mahalde sihhat vuku‘i muberhendur. 

Ve ol ser-9e§me-i 261 hudanun hisar-i §ehrden birun oluncaya dek mecrasinda vaki‘ 
riyad u cevami‘ u mesacid u havanik u biiyflt u tavahin u magasil u kahve-hanelere - 
isal-i feyd itduginden gayri 263 birun -i §ehrde dahi hada‘ik-i bi-^umar 264 ifadasiyle 

mugtenemdur. 


255 teh-i abda: turabda B 

256 ho^-numflne: bo$-numOn K 

257 mehve$am: mehve^an B L 

258 ?eh-: ?ah- L 

259 musawer: musawer-i $eh-name P 

260 muiteffe-i: mtilt eka’ B 

261 ser-: - L 

262 tavahin: ravahin B 

263 gayn: ma‘ ada P B 

264 bi-?umar: bi-bisab B 
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Ve ol cuy-i keder-§uyun [Bllb] canib-i cenubisinde vaki‘ zirve-i kuh-i gerdun- 

2 65 

§ukfih iizre ser-efrahte olan kal‘a-i felek-restin 266 ferazinda miihendis-i biinyan-i 
kefere vii dalal, mu‘allim-i debistan-i mekr ii ihtiyal Iblis c aleyhi’l-la‘nenun rihte-i 
kalib ibda' ey 1 ediigi iki kit‘aahcar-i tera§ideden perdahte mancanik-i minare-sima ki 
guy a Nemrud-i bed-budun nefy-i iddi‘a-yi batili i^iin suret-i ‘la’danumudar veyahud 
du§-i Dahhak’a 267 iki mar-i magz-h v ardur. 

Gah ol mesani‘-i bu , l-‘accb miitala‘asiyle sahife-i dili tahta-i ta‘lim-i vakayi‘-i 
ruzgar-i kadim ve gah ol nuzhetgah-i keder-fersa mii§ahedesiyle [KlOa] istifa-yi ne§’e- 
i zevk-i na‘im iderek §iimar-i eyyam-i istirahat derece-i hamsini tecaviizden sonra 
kamet-i kGtah-i visal tebdil-i libas-i firak itmege [LlOb] karib olup arzu-yi sada-yi 
dera-yi rah-i Hicaz enciimen-i dilde nagmeye agaz itmegin 

6. zikr-i uiilidut zi-vatan be-sil-yi Haleb 268 


269 Gel gonul ‘azm-i der-i 270 beyt-i Huda eyleyeliim 
Sa‘y idiip [P19] Merve’ye tahsil-i safa eyleyeliim 

I§imiiz eylesiin altun du cihandaMevla 
Navidan-i zeriifi altindadu‘a eyleyeliim 

‘Arafat’un siireliim hakine yiizler gozler 
Siirh-ruy olmaga iksir-i reca eyleyeliim 


Leb-i lebbeyk-zen ii 9e§m-i siri§k-ef§am 


265 
2 66 

267 

268 
269 


gerdun: gerden L 
-resun: -re^k B P 


Dahhak’a: Dahhak’daP 

zikr-i nuhdat zi-vatan be-su-yi Haleb ki 
Kaskie is put before the poem in P; Thi 


(ed. Bilkan, n, pp 


866-67) 

270 der: reh P 
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Ku^e-i h v ahi§-i rahmetde geda eyleyelum 


Kase kase ^eh-i Zemzem’den i^iip ab-i hayat 
Can-i piir-‘illeti leb-riz-i §ifa eyleyelum 


Alalum gevher-i rahmet vireliim nakd-i giinah 


Dili sevdager-i 271 bazar-i Mina eyleyeliim [B 12 a] 


Bab-i sultan-i sera-perde-i levlake varub 
Kaddimiiz bar-i tadarru‘la du-ta eyleyeliim 


Vireliim ravda-i pakine salat ile selam 
‘Illet-i ciirme §efa‘alle §ifa eyleyelum 

Olalum hak-i der-i ravdasinanasiye-sa 
Cebhemiiz me§rik-i hur§Id-i hiida eyleyelum 


Ge^iriip bendeleri defterine namimuzi 
Yerimiiz ha^rde de zir-i liva eyleyelum 

Defter-i ciinni yakup eyleyelum hakister 
Nabiya ayine-i kalbe cila eyleyelum 

makalin zad-i rah-i §evk iderek bir subh-dem reha-yafte-i aramgah-i Ruha olup tiraz-i 

damen-i sevad-i bi-reh menzilesinde olan nehr-i siirh-fam-i Firat pi 0 de-i akdam-i 

sufun-i 273 bi-sebat kilindukdan sonra bim-i reh-zenan-i ‘Arab rah-i rastdan inhirafa 

— ■ • • 

sebeb olmagin hiisn-i sima ve lutf-i ab u 274 heva ile ‘arus-i ‘Arabistan olmak lizre 

* 2 76 

§ohret-yab olan §ehr-i ‘Ayntab’a 275 §itab ve 119 gun mu§ahede-i safa-yi cemaliyle 


271 sevdager: sudager D 

272 sa: say D 

273 akdam-i sufun: siifun-i akdam L; sufun: sefayin K 

274 u: - B 

275 ‘Ayntab: Antab K 

276 cemaliyle: hal ile B 
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ne§’e-i meserret-iktisabindan sonra yine Halebi’^ehbS’da on giinden miitecaviz 
ittika’-i visade-i istirahat olundi. 

9 

N az m 

l 

Qin-i ziilfi kadar olmaz sana cay-i aram 
Ba‘de ez-in ey dil-i avare ‘aleykiim bi’§-$am 

[Lila] teranesi hady-i cemmaze-i ‘azm olmagm canib-i §am-i §erif e tevcih-i licam-i 
matiyye-i ikdam / akdam olundi. 

Nazm 

I 

Ya beride’l-Hama hama-ke’llah 

a • 

Merhaba merhaba te‘al te‘al 

t a 

[KlOb] teranesi niimune-i kavs-i 277 felek olan Dulab-i MuhammedPden istikbal 
itmegin nitak-i simin-i miyan-i sevad-i Hama olan Nehr-i c Asi mecarisinde [B12b] 
gerden-i gerduna agu§-i [P20] hama’il itmi§ dulablar 

Nazm 

% 

ECande bir saf derum ki gdriir ab gibi 
Dil-i ser-ge§te doner iistine dulab gibi 

273 ■ , 

makalin idare ile riyad-i 9 e§m ii gu§-i tema§ayiyam sir-ab-i ne§at itmi§ler. Ba‘disi 

Nazm 

I 

2 79 

Birbirine girdiler dulablarla ablar 
Ablar galib olunca dondiler dulablar 

matla‘ma nazire-perdazhk vadisinde 

277 kavs: kades orkuds P 

278 ne?at: - L 

279 dOlablarla: dulablar ile B 
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Nazm 

Gor Hama §ehrin dolanmi§ gO§e gu§e ablar 
Nehr-i ‘AsPye muti‘ olmi§ doner dulablar 

nazmin makam-i evcde usul-i devri uzre terennum-riz olduksa sitem-ke§an-i devran 
vajgun-i gerduna §ust u §Gyi-i 280 keder-i derfln iderler. 

Nazm 

v 

Ma-hasal-i §ehr-i Hama bir maye-i sevda imi§ 

Ab-i ‘Asi bir §arab-i afiyet-bah§a imi§ 

01 ne§’e-i hatir-kii§a ile cuy-i ‘Asi’den dulab-ve§ ru-gerdan ve canib-i Hi ms 1 a c inan- 
ciinban olup nim-i rahda vaki‘ 281 cisr-i rastdan gtizer olundukda hur§id-i felek-i 
hakikat, merkez-i da’ire-i §eri‘at, sultan -1 bargah-i ‘irtan, §ehriyar-i kalem-rev-i ikan, 
nur-i $e§m-i evliya, me§‘al-i 282 diya-pa§-i 283 kafile-i asfiya, mesned-ni§in-i sadr-i 
suffe-i ‘arifin, reh-niima-yi karvan-i vasilin, kala-peyma-yi kargah-i ebrar, tenha-siivar- 
1 memalik-i envar cenab-i BSyezid-i Bist3mi, kaddese’llahii sirrahii’s-sami, 
hadreterinim hak-i ‘itr-nak-i mezar-i feyd-nisarlari 284 bOsegah-i cebin-i niyaz kilmup 
li’llahi’l-hamd cevahir-i server mahzun-i kalb-i mahzun 285 [B13a] kihnmak miiyesser 
oldi. 

Andan sonra sevad-i virane-niima-yi Hims manzur-i nazar-i i§tiyak olundi. Hakka 
ki 286 bir virane-i sun ki her gfl§esinde [LIlb] bir genc-i ma‘nevi defin ve her canibinde 
bir §ir-i garin-i bi§e-zar-i velayet mekin olmi§dur. [Klla] Ez-ciimle sultan-i ‘alem-gjr- 

280 §fiyi-i: ?u-yi B 

281 vaki ‘- K 
282 me§‘al: me^'ale-i B 

283 diya-pa?: safa-bah? L 

284 feyd-nisarlan: feyd-asarlan B 

285 kalb-i mahzun: - B 
286 ki: -L 
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i serir-i velayet-i 287 risalet, salle’llahu te‘ala ‘aleyhi ve sellem, hadretleriniin divan-i 
bihi§t-‘iinvan-i halka-i ashab-i kiramileri 288 beyninde bala-ni§in-i kiirsi-i i‘tibar ve 
darii’d-darb-i meydan-i gazada sikke-yafte-i i§tihar olanlardan 289 Halid bin Velid ve 
Sa‘d bin Ebi Vakkas ve giille-ruba-yi kiingiire-i felek-i a‘zam, [P 21 ] peyk-i tiz-tek-i 
riikkab-i seyyid-i alem, salle’llahu te‘ala ‘aleyhi ve sellem 290 , ‘Amr v bin Umeyye ve 
peyam-resan-i cihan-aferin ekseriyya 291 sima-yi pesendidelerin isti‘are itdiikleri 
Dihye-i Kelbi 292 , radiye’llahii te‘ala ‘anhiim 293 , ve riivat-i hadis-i nebeviden 294 
hadret-i 295 ‘Ukka§e ve ‘Abdu’llah ibn 296 Mes‘ud ve ‘Abdu’llah bin ‘Omer ve 


‘Abdu’r-Rahman bin ‘Afv ve Ebu Musa el-E§‘ari ve Ka‘b el-Ahbar, radiye’llahii 
te‘ala ‘anhiim, bunlardan gayri ‘Abdu’r-Rahman ibn Halid bin Velid ve ‘Abdu’r- 
Rahman ibn Ca‘fer-i Tayyar ve ‘Abdu’llah ibn Ca‘fer-i Tayyar 298 du§-i seyyid-i 
§iiheda Hamza bin ‘Abdii’l-Muttalib hil‘at-pu§-i siirh-fam-i §ehadet olmi§iken yine 


telatum-i cuy-bar-i magfiret-i Izdi kamet-i nedametine ilbas-i came-i rahmet iden 


Vah§i, ‘aleyhi’r-rahme 299 , ve me§ahir-i ashab-i kemalden Cemale’d-din 


-300 


Kutb 


rahmetu’llahi ‘aleyh 301 merakidinda du dest-i du‘a [B 13 b] sahife-i seb‘a’l-mesani 
kihndukdan sonra 302 kal‘a-i felek-resiin 303 sa‘bu’s-su‘udinda vaki‘ cami‘-i §erifiin 



301 ‘aleyh: ‘aleyhunP 

302 kihndukdan sonra: kilindugindan gayn B K 

303 -resuh: -res L P; re’s B 
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Tuh fetu’l-haremeyn 


canib-i yemin-i mihrabinda saha’if-i pustin-i gazal iizre iiiga?te-i kalem-i mu$kin- 

304 305 

rakam-i ‘Osmaiii olan kelam-i Yezdani ki 

Nazm/ 

I 

Ez-9e§m-i hezar hun ber-o rizan-est 
Berg-i giil-i surh mushaf-i ‘Osman-est 

me’ali kenar-i evrak-i hun-alfldesinde 306 hiiveydadur. 01 giil-i 307 siirh-ruh-i gulistan-i 
haya, radiya’llahii te‘ala ‘anh, hadretleriniin 9e§m ii zebanlari §inaver-i emvac-i siitur- 
i bahr-i kadim-i Yezdani oldugi halde dendan-i neheng-i derya-yi 308 kada ya‘ni de§ne- 
i ser-tiz-i cefa-yi a‘da 309 ile beden-i bihi§t-aralarindan [L12a] feveran iden cuy-bar-i 
hun-i kerime-i 310 ‘iza ca’e ecelnhum la-yes te’hirune sa‘aten ve la-yestekdimfin’ 311 
mestur oldugi [Kllb] sahlfeye ilbas-i came-i giil-gun itdiigi dahi ba§ka bir hikmet-i 
gamida-i ECadir-i bl-9un idiigi ashab-i Btibara niimayandur. O 312 halet-i rikkal-hiz 

*313 

mii§ahedesi 9ak-efgen-i giriban-i ciger olmagin bi-ihtiyar satr-i cebin-i siyah-gunah- 
agin 314 ol sahife-i hunlne sayide kilinmaga ictira’ olundi 315 . 

Umid-var-i eltaf-i kerem-i 316 Kirdgar’im 317 ki ol be§aret-yafte-i magfiret-i [P 22 ] Izdi 
olan hadret-i zi’n-nureyn’iih kendi rakam-zede-i kalem-i mu§k-barlari olan vahy-i 
miinzel-i Rabbani ki re§ahat-i hun-i nafe-rizleri dahi giil-gune-i ‘izar-i saha’if-i 318 


304 rriu^kan: rriu^kin-rakairt P 

305 ‘Osmani: hadret-i ‘Osman K 
306 alfidesinde: alfldesindenL 

307 gul: - L 

308 dendan-i neheng-i deiya-yi: derya-yi neheng-i dendan B 

309 cefa-yi a’da: cefa K 

310 kerime-i: - K 

311 *th_^ 


11 The Kur’an, 7/34 

12 o: ol B P 


313 mu^ahedesi: mu^ahedesiyle K 

314 sarr-i cebin-i siyah-gunah-agin: sarr-i si yah cebin-i giinah K 

315 olundi : kilindi B 
316 kerem: - LB P 


317 Girdgar’um: Kibriyayum B 

318 ‘izar-i saha’if: ?aha’if-i ‘izarK 
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evraki olmagla ziyaretgah-i hazne-i firdevs idiigi mahsum iken ana malide kihnan 

pi§am [B14a] enciimen-i resta-hizde manend-i 320 hur§id-i kiyamet fiirug-i magfiret 
ile nGrani olmadan mahrum olmaya! Amin 321 ! 

7 . Ameden der-i diy&r-i ^am-i $erif 

Andan so fir a me§hOr-i elsine-i ‘avam olan karban-sera-yi Knteyfe sahasinda darb-i 
hiyam-i aram olunup sepide-dem Knteyfe Bogazi nam mem err den giizer olundukda 
dide-i i§tiyak-pervere bir bahr-i ahdar be-didar oldi ki tahrik-i nesim-i ruh-bah§adan 
suflif-i emvaci sevahil-i afaka peyveste olmagla ihata-i pergar-i medd-i 322 
basardan 323 birfln ve endaze-i basira mesaha-i sahasinda 324 kutah olmak 

• • a • a 

mertebesinden efzun idi. 

Vaki‘a kesret-i e§car bir mertebe pehn-giister-i damen-i vus‘atdiir ki her ne kadar 
itare-i §ahbaz-i tiz-pervaz-i enzar olunsa akasisinde a§yan-gir olmak muhal ve her 
ne denlu idare-i beftere-i elkar olunsa yine 326 nihayetinden §ikar-i ta’ir-i ahbar 
olunmak c adimuM-ihtimaldur.[L 12 b] Nihalistan-i rutubet-pira bir derecede nema- 
yafte-i saha-i zuhur olmi§dur ki e§her-i biildan-i ‘alem 327 olan §am gibi bir sevad-i 
a‘zam saye-i 9in-gisu-yi hiyabanda piinhan olup deri9e-i mahallatina vad‘-i kadem 

• 32 8 

olunmadukca asar-i mebanl-i §ehr vera-yi perde-i hafadan suret-niima-yi zuhur 
olmaz. 


319 pi 5 am: pi^anl-i B 

320 manend: manende-i P 

321 amln: - BP; amlnya MugayyirK 


322 medd: - L 

basardan: nazardan B K 

324 sahasinda: mesahasinda K 

325 akasisinde: aka?ismden K B 


yine: 


-L 


327 ‘alem: - K 

328 hafadan: hafadaK 
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01 bag-zar-i bihi§t-kirdarun akreb etrafi Kuteyfe canibi iken yine be§ alti sa‘atdan 

mukaddem peymGde-i 329 endaze-i akdam-i huyul kilinmak haric-i [K12a] hayz-i 

imkandur. Pa-nihade-i medahil-i mahallat oluncaya dek 330 ser-te-ser 331 ‘aks-i 

mazalle-i e§cardan nak§-pezir [B14b] olmi§ kali9e-i ab-gun-i ^emen-tiraz iizre 
reftar olunub 

Nazm 

Bid abadimi § 333 ki lutfundan 334 
Dem-be-dem re§ha-i 335 ziilal i^Qruz 

Ab 336 bide dimi ^ 337 ki biz de seniin 
Saye-i devletiinde ho§ ge^eriiz 

[P 23 ] me’ali nagme-i teselsiil-i emvacindan numayandur. Ma’mure-i dil-ni§in-i 
§am’da vatan-saz olan doostan-i mihman-nevazdan biri kendi mesken-i giil^en- 
§ikeninde y38 gu§e-gir-i asayi§-i 9end ruze olmagi9iin miknatis-pen9e-i ibramin halka-i 
beam itmegin hall-i ‘ukde-i ahmal olunup ge§t u giizara nesim-asa tahrik-i akdam-i 
ihtimam olundi. 



ziki-i vasf-i 339 
■■■ ♦ 


sevad-i 




Ho§a, sevad-i dil-aram-i §am 340 ki ku9eleri mezahib-i rindan gibi vesi‘, divarlari 
himmet-i merdan gibi refi c , revzen-i 341 §eh-nisinleri hem-hal-i dide-i c u§§ak, revak-i 


329 peymude-i: peymune-i L 

330 dek: degin K 

331 ser-te-ser: ser-ta-ser B; ser-ta-be-ser K 

332 mazalla-i: mazalle-i nak^K 

333 dimi?: didi L . 

334 1 utfundan: feydiinden L, lutfmda crossed, and instead devletinde written in K 


335 re^ha-i: ^erbetL 

336 ab: ab da L 


337 dimi?: didi L 

338 ^ikeninde: ^eklinde B 

339 vasf: evsaf K 
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taklari dest-be-dest-i ittifak, birfln-i buyuti hi§t-i gil-endudeden 342 perdahte olmagla 
eger9i nev‘an suret-numa-y 1 nemed-pQ§an-i fena olmi^dur. Amma derun-i bihi§t- 
numum manende-i kulub-i safiye mutahher u miicelladur. Nuku§-i zer-cu§-i laciverd- 
famiyle tavan-tabende [L 13 a] camlari reng-§iken-i sakf-i asman, vad‘-i ti§e-kari-i 
heft reng-i hezar-pare ile fer§-i ruhamlari hayret-bah§-i mecami‘-i ahterandur. 01 
ma c mure-i dil-araya giil§en-i kadim-i nazm-i kerimde bi’l-ihtisas zikri cari olan 
‘rebve-i’ 344 zat-i karardan heft cuy-i kevser-siri§t tevariid idiip bi’l-ciimle emakininde 
cari ve manende-i ruh-i hayvani mecmfl‘-i mevadi‘ina [B 15 a] sari olmagin bi’l-ciimle 
hane-i teng u ferah-i sigar u kibarinun mevadi‘-i ‘adidesinde sak-i simin ii semin-i 
huban-sifat ab-i sa f 45 muteselsilu’l-vurud ve 346 sGret-niim a-y 1 §erayin-i ecsam 
oldugindan gayri elbette ruham-i ayine-famdan bir havd-i miitenasib-endam sahte-i 
dest-i iltizam olmi§dur. Riyad-i niizhet-ayini ab-horde-i kase-i ihsan-i [K 12 b] hiyad 
olmagin nihalistan-i riyad dahi du§-i hiyada evrak 347 u ezhardan nev-be-nev ilbas-i 
hil‘at-i rengin ile eda-yi §iikr-i ni‘met itmedediir. 

Germi-i aftab reh-yab-i duhul olmamak i9un §edd-i nitajk-i ittifak itmi§ tak-ber-tak 
ru§en u berrak 9arsular ki sevdager-i nazar her ne kadar ida‘a-i bida‘a-i [P 24 ] nigah 
eylese yine payamndan tahsil-i re’su’l-mal-i istihbar itmek ba‘id ve dellal-i efkar her 
ne denlii 348 hatve-fiirfl§-i §itab olsa yine mii^ahede-i suret ‘Hel min-mezid ,349 dur. 


340 dil-aram-i $am: dil-ara K 

341 revzen: revzene-i B K 

342 endfideden: endflddanP 

343 famiyle: namiyle P; famla K 

344 The Qur’an, 23/50 

345 saf: safi B 

346 ve: - LP 

347 evrak: evrak u e?car K 

348 denlu: kadar K 

349 Die ICur’an’an, 50/30 
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Nezafet-i sahn-i dekakini gibtagah-i kise-i ashab-i fena ve zinet-i tak-i eyavini 
hamyaze-bah§-i kubbe-i semadur. 


Nazm 

Bad be-mertebe-i dil-pezir zinet-i o 

Ki ger vucud reved saye ne-y-ayed ez-denbal 


Miyan-i ^arsu-yi keder-§uyinda ca-be-ca hatir-zida vu dil-ku§a germabeler ki 


mticerred mu§ahede-i tarh-nizam-i camekeni insani libas-i kederden ‘an ve derun-i 


350 


halvet-i ne§atda mutevari ider. Cila-yi ruham-i fer§-i hurde-kari i‘tibar-i ayine-i 


sadei-kariye vasita-i inkisar ve feveran-i §adirvani hatir-i ab-i 351 hayvana [L 13 b] 


o 

vesile-i gubardur. [B 15 b] Her halvetinde ni$e halvet nihan ve her suffesinde 


353 


ni£e 


suffe ‘iyan olup ne bir suffesi §adirvandan tehi ve ne bir halveti bir havda gayr-i 


354 


muntehidur. Hammam, ne tak-i ‘ibret-numa! Bir gu§esinde gum-§ude-rah 


-.355 


olmak 


mubalagatdan degildur. 


Beyt 

Hemin ki dide be-nazzaree§ mukayyed §ud 
Ez- o be-sa‘y be-der-burden-i dil- e st m t 


9. ziki -i evsaf-i kahve-hane-i ^Sm 

Hususan vatan-i telhabe-kesan-i gurbet ve aram-cay-i sevda-zedegan-i kuibet o 1 an 

—a ■ • “■ 

kahve-haneler ki vine fer?-i munakka? ile me§tasi meafinden rengin mesifi 


350 ne§arda: ne^atinda K; ni§anda L 

351 ab: - K 

352 nihan: punhan K 

353 suffesinde: safhasmda P 

354 gayr:-K 

355 ^ude-rah: ?iide-i rah P 
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me§tasindan dil-ni§in; sahn-i me§tasi hatir-§iken-i serma-yi 356 vah§et, saha-i 357 mesifi 
ta‘dil-bah§-i mizac-i 358 iilfet; feware-i me^tasi peyam-aver-i germabe-i meram, 
§adirvan-i mesifi gubar-§u-yi dest ii damen-i aram, sakf-i divar-i me^tasi nuku§-i 
Mani-pesend ile cilveger, fer§-i mesifine nihal-i §ukufe-dar 359 saye-giisterdiir 360 ; saki- 
i 361 zibende-reftar-i kahve-furu1 peymane-be-kef [K 13 a] devr-i mecalis eylediikce 362 
taraf taraf ho §-ni §inan-1 ni§imen-i ne§at 

Beyt 363 

Kahve sevdasmi siikker 364 gideriirmi§ dirler 
Sakiya la‘liin ile kahveyi 365 Zemzemle de sun 366 

edasiyle harf-endaz-i mifamele-i naz u niyaz oldukcahGban-i kahve-fiirG^ dahi [P 25 ] 

Nazm 367 

I 

368 

Sunulmadi bana kahve demiyesin 
Nasibiin var ise geliir Yemen’den 

makaliyle §eker-riz-i tebessiim olurlar idi. Rami§geran-i mutriban-i 369 §evk-tiraz 


Nazm 

fl 

Kunc-i ferag ehl-i dile kahve-hanediir 
Habbeyle 370 kahve murg-i dile dam u danediir 


356 serma-yi: sermaye-i K 

357 saha-i: saye-i L 
358 mizac: ferah B 

359 ^ukflfe-dar: ?iikflfe K 

360 saye-giisterdur: saye-giister P; saye-dar ve K; diya-giister L 

361 sakl-i: saki L 

362 eyieduk 9 e: itduk 9 e KB 

363 This couplet is replaced with the following one in K. 

364 siikker: ?eker B 

365 kahveyi: kahve-i K 

366 sun: vir P 

367 This couplet replaces the previous one in K. 

368 demiyesin: dime sen P 

369 mum ban: murnb-hane-i B 

370 habbeyle: habbe ile K 
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IB 16a] taksimi ile nagme-perdaz oldukcagu§e-giraii-i zir-i tak-i suffe-i 371 inbisat 

ill i 

Nazm 

t 

Bir mehlikadan olmadi hall zamanede 
Eksik degil ^eragi ‘aceb astanediir 


mantuki ile hem-avaz olurlar idi. Saba-yi nay-i rast-neva 


Nazm 372 [L14a] 
Be-§inev tu 373 zi 


-ney 9eha 9eha mi-guyed 


Esrar-i nihiift-i Kibriya mi-guyed 


Ruh-i zerd ve §ikem-i tehi ve ser-dade be-yad 
Bi-nutk u zeban Huda Huda mi-guyed 374 

sadasi ile evc-i mutrib-haneden pen^gah-i havass-i ‘u§§aki muhayyer itdukce biiziirg ii 
ku9iik ‘Araban-aheng-i muhalif-i Hicaz iizre taraftaraf ahali-i ‘Irak u ‘Acem, Nevruz 
reside gibi, feryadlarin Hiiseyni’ye 9ikarup hisar-i da’ire-i mecalisi manende-i zemin-i 
Ni§abur zelzele-nak iderek 


Du beyt 

Galiba nayiin i9i piir gibi suz-i dilden 
Anun9un kali parmak basabilmez neyzen 

edasi ile tahkik-i makam iderler idi 375 . 376 Deff-i sadef-kari dest-i hunyageran-i mah- 

■ !■« 

sima-yi zemzeme-sazdan feryadageliip 



371 suffa-i: - K 

372 Nazm: BeytP, Ruba ‘i K, These couplets are by Mevlana Celaleddin-i Rumi. 

373 tu zi: zi-tu B 

374 This couplet is missing in K. 

375 i derl er i di: i derl erdi B; i derl er P 

376 deff: ve deff P 


309 


Tuh fetu’ 1 -h aremey n 


£iin da’ire an mah-ve§em mi-dared 
Gahi be-tabanca dil-i ho§em mi-dared 

Ger nale-kiinem be-ruyem ef§aned ab 
Hamfl§ §evem ber-ate§em mi-dared 

velvelesi ile le§ker-i alam mustemi‘ine da’ire-ke§-i hisar-i mumana‘at o 1 dukca tufeng- 
endazan-i duhan-i ah 

DO beyt 

Ta da’ire zib-i keff-i yar oldi yine 
Hur^ide sehab perde-dar oldi yine 

Tab-i ruhi £ikdi ta^raya da’ireden 
Meh hale i^inden a§ikar oldi yine 

gulgGlesi ile tob-endaz-i giilbang-i dervi§ane-i hu hu olurlar idi. 

Nazm 

I 

Cihanda [B 16 b] kase-tehilik bela-yi can idiigi 
Hira§-i sine-i tanbflrdan niimayandur 

me’alin zeban-i midrab-i cigergah i‘lam ider 377 . 

Nazm 

a 

Dil da’ire-ve§ sille-hor-i dest-i gamundur 
Feryad senuii ey §eh-i bi-dad eliinden 

madmunmi zeban-i celacil ifham itdiikce [P 26 ] afyon-zedegan-i 378 kahve-p ere stun 

Nazm 

a 


377 i der: i diip K 

378 -zedegan-i: -zedegan u P 
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Tiryaki eger sine §eved sad 9a-ke§ 

Ez-dil ne-reved habaset-i imsake§ 

Manende-i ha§ha§ ser-averde be-pi§ 379 
Ser ber-ne-kiined ta ne-resed tiryake? 

mudde‘asmi miibeyyin 380 olan kamet-i ham-ge^teleri 381 mar-i pi91 de gibi hem-suret-i 
9enber-i defFiken [L14b] 

Nazm 

0 

Afyon muFerrahi-st ki der-ka’inat nist 
An-ra ki nist ne§’e-i afyon hay at nist 

diyerek du dest-i hokka-peyvestleri midrab-i sine-hira§-i §evk u §agaf* 82 olmi§idi. 
Zemzeme-i keman9e navek-endaz-i saff-i vah?et ve nagme-i kanun ?ifa-bah§-i haste- 

OQ A 

di 1 an-1 muhabbet olup 

‘Arab ! 385 

Ah vay 386 Ri$a’ 387 [?] esma‘-ni el-kanuna 
Fi-hacibihi’l-ezeccu ve’l-kanuna [K13b] 

Aksamtii bi-men fi ’ 1 -yemmi’ 1 -kanuna 
I‘ya’ maradi Bukratu ve’l-Kanuna 

avazesi enciimen-i bala-hane-i eflaka peyveste olurdi. 


379 b e-pi?: pi? L 

380 mubeyyin: mutebeyyin B 

381 kamet-i ham-ge?telen: ham iamet-ge?teleri B 

382 ?agaf: ?afak K; ?eref B; ?-r-n L 
383 saff: si fat K 

384 olup: - B 

385 ‘Arab!: beyt B 

386 ah ray: e-h-v-y B L 

387 Ri?a’ [?]: ri?a’en L, n?a‘anB 
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Bir tarafdan ise 388 germ-sazan-i hengame-i cenk-cuyan-i dirin ve kissa-perdazan-i 
ma‘reke-i pehliivanan-i pi§in 

Nazm 

Eda-yi §uh ile la‘lin-kaba-yi §i§e-i mey 

Mahal 1 -i Cem’de bu gun kim hikaye ba§lamadi 

vefkince dest-i be-hem-zen ve nize-i hayzuran ile kalb-§ikaf-i saff-i siihan oldukca 
ber§-h v aran-i ser-be-zanu giirz-i giran-i hokka-i [B17a] ber§den ham-§ude olan 
kametlerin hezar renc u ‘ana 389 ile bala idiip Bedi c u Kasim naminda iki §ahs-i 
mechulu’l-asl u ‘adimii’l-vukQ^un gavga-yi tercih [?] §eca‘ali i9un 390 na‘ra-i hay hay- 
i 391 bengiyane ile sahn-i kahve-haneyi meydan-i vegaya donduriirlerdi. Ni9e pa- 
bestegan-i peygule-i felaket hame-i mible‘ayi 392 zeban u 393 dehan-i 394 hokka-i ber§ 
idiip lii‘ab-1 seyyal-i ber§-alud ile sahife-i giriban-i 9irk-aginlerine 

Nazm 395 

Maye-i mai’de-i candur ber§ 

Merhem-i kalb-i peri§andur ber§ 

Hal-i ruhsar-i safadur afyon 

Turra-i ‘arid-i ‘irfandur ber§ 

Viriir insana hayat-i ebedi 

Can-baha olsa da erzandur ber§ 


388 ise: ise beng-huran-i K 

389 u 1 ana: - B P K 

390 seca'ati i?un: ?eca‘at 9 unB K 

391 hay hay: hay huy K 

392 mebl a‘ ayi: mibl agayi B K 

393 u: - K 


394 dehan: dehani P 

395 This poem is also included in NabiDivam (ed. Bilkan, p. 723). 
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Riitbe-i [K14a] ne§’esin idrak idene 
Ab-i hayvan ile 396 [P27] yeksandur ber§ 

Renc-i 397 enduh komaz dillerde 
Bad-zehr-i 398 gam-i devrandur ber§ 

[L15a] makalin tastir iderlerdi. 

Bir gu^ede ise abdalan-i beng-h v ar-i na-hii§yar vadi-i kalenderane ile paleheng-i 

sengjni zib-i miyan ve fenayi-i 399 nuyyem-§ikeni ziver-i ser-i bi-saman, sofra-i 

9 ermini bar-i hayret gibi ber-du§ ve 401 mengu§-i ye§imi suhan-i giran gibi der-gu§ 

ve ser-deste-i abnusi piraye-i zanu ve ekseri 402 ku 9 ek namindabir meh-ruyi hem-pehlO 
idiniip etvar-i hane-i 403 berdu§ane ile 

Nazm 

l 

Mestane yeter ge§t ideliim her suki 
Piir-sayyit 404 u sada eyleyelum ‘ayyuki 

Ey hemdem-i can be-gQri-i 405 ef ‘a-i gam 
Meydanagetiir ziimurrud-i meshGki 

edasi ile ciir‘a-dan-i esrar-i hayret-bah§ayi sala-nazar-i yaran ve bah§-i kalenderan 
[B17b] idiip istilahat-i mahsusalari olan ‘turrehat-i M-ma‘na ve haldyyat-i kiiiizam 1 


396 

397 


400 

401 

402 

403 


hayvan ile: hayvanlaP 
renc: renc u D 

bad-zehr: padzehr L; panzehr-i B 
fenayl-i: fena-yi B 
9ermira: 9eri P 
ve: - B 

eksen: ekserB 
hane-i: hane L B 


404 sayyit: saydP 

405 guri-i: gflri L 
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ile gu§e-i kahve-haneyi hem-reng-i timar-hane-i mecanin idiip bir ba§ka ‘alem iderler 
idi. Ma-hasal 406 

a t 

Nazm 

■ 

Garadum milk-i beka idi ‘adem-i rahindan 

9 • 

Ugrayup §ehr-i viicOda oyalandum 407 kaldum 

misdaki iizre aksa-yi makasid evsaf-i ‘aliyye-i mesacid u merakid iken reh-giizar-i 
hame-i 408 herze-gerd evsaf-i kahve-hane-i 409 §am’a dii§mekle ser-germ-i ne§’e-i 
ma‘cun sohbeti ve firifte-i ab u tab cem‘iyyeti olmagla 

Nazm 

Dil-i tifli ki avareligiin lezzetin aldi 
Hayr itmez o bir dahi debistan-i iimide 

vefkince ceyb-eda rubude-i dest-i heva olmagin pen9e-i giriban-gjr-i §ahne-i nedamet 
ile rah-i Cami‘-i Emeviyye’ye imale-i kubale-i a‘zimet olundi. 


10. ziki-i evsaf-i Cami‘-i EmevI 


Beyt 410 

Me-raberid be-babu’l-berid-i camB-i §am 
Ki bi-berid ne-y-arem berid-i rah-i meram 

El-hakk bina’-i kar-hane-i kader kibab-i seb‘ tibaka esas-efgen-i istihkam olaldan 

a ■ • — 1 * 

beri ne ol cami‘-i §erifim zanu-yi irtifahna ser-sOde olacak bir bina’ ser-efrahte-i 
[L15b] ‘arsa-i zuhur olmi§ ve ne kubbe-i laciverd-gQn-i gerduna kandil-i zerrin-i mah 


406 

407 

408 

409 

410 


ma-hasal: - L 

oyalandum: oyalandin / o yalandan P 
hame-i: hame L 


kahve-hane-i: - L P 
beyt: - P B 
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u hur§id avihte olali ol ‘ibadetgah-i rahmet-penahun arayi§-i sakf u [K14b] [P28] 
divan bir aferideniin safha-i 411 miitehayyilesine miirtesem olmi§. Harem-i tab-nakinun 

* 412 

fer§-i ruhaminda ‘aks-i nevasi-i kerrGbiyan [B18a] niimayan ve divar-i feyd-nakiniin 
sine-i bi-kinesinde riisum-i ecniha-i mhaniyan 413 cilve-kiinandur. Peyk-i nigah ser- 
menzil-i tulina vusulden ‘ard-i i‘tizar ve kemend-i ah sakfina irtika’dan bast-i 

■ ■ i 

mukaddeme-i inkisar ider. 

N az rn 

v 

Kiblegah-i saff-i maksud olamazsin ey dil 
Sine-^ak olmayicak suret-i mihrab gibi 

vefkince saye-i rahmet-mayesi 414 h v abgah-i heftad enbiya, salavatu’llahi ‘ala- 
nebiyyina ve ‘aleyhim, olmak iizre subut-y afte-i tevatiir olan divar-i kiblisiniin 415 dide- 
i binasi menzilesinde olan mihrab-i a‘zamun canib-i yemininde vaki‘ mihrab-i 
mahsus-i EbG’l-‘Abbas hadret-i Hidr, ‘aleyhi’s-selam, ki balasinda levha-i murassa‘- 
i 416 seniyye-i divar mesabesinde iki revzen-i muzeyyeniin arayi§-i kitabe-i cam-i 
muleweni olan iki lafea-i Celal’e ta c yin-i hudfld-i makam-i Hidr’a dall ve ekser 

I rnf m ■ — l — 

ezman 417 ol mihrab-i sa‘adet-nisabdameshud -1 a§inayan-i ‘alem-i hal oldugi 418 perde- 
pezir-i e§kal 419 degildur. 

‘Ale’l-husus ^enE-i ser-endaz-i enciimen-i 420 niibuwet, §ah-baz-i ser-baz-i meydan-i 
risalet Yahya peygamber, salavatu’llahi ‘ala-nebiyyina ve ‘aleyh, hadretleriniin ravda- 

411 safha-i; sahlfe-i B 
412 fer?:-L 

413 rOhaniyan: rflhiyanB 

414 mayesi; payesi B 

415 divar-i kiblisiniin: divan VibliniinB 
416 murassa‘-i: murassa‘a-i P 

417 ezman: ezmanda P 

418 oldugi: olduklan P K 

419 e?kal: isti?kal B 

420 encumen: enciim L 
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i §erife-i nur-peymalari ki 421 mah-i munir-asa hale-i agQ§-i cami‘-i ? erifde munezzel 

ve beden-i cami‘de ca-ni^in-i siiveyda-yi dildur. Bi-hamdi li’llahi ve’l-minne, cevher- 

i hak-i paki vedi‘a-i gencine-i 423 9e§m-i ‘alem-bin ve ‘aks-i nak§-i hasir-i fer§-i 
astan-i §efa‘at-‘imvam piraye-i [B18b] cebinkdindi. 

Nazm 

Mazhar-i merhamet-i hadret-i Mevla olduk 

1 1 1 • 

Ravda-i hadret-i Yahya’ya cebin-sa 424 olduk 

Yine mihrab-i a^amun canib-i yemininde fekide-i kalem-i elem-sflz-i hadret-i zi’n- 
nureyn [L16a] olan mushaf-i §erifun sebze-i mezra‘a-i rahmet olan sufilt-i sutflrindan 
dest-i nigah §ukufe-9in-i intibah kilmdi. Yine cevf-i divar-i kiblide nihiifte 425 ‘ibadet- 
hane-i hassa-i hadret-i Mu‘aviye, radiye’llahii te‘ala ‘anh 426 , ziyaretine bast-i 
seccade-i himmet [P29] olundi. Yine cami‘-i hayat-bah§anun riikn-i §arkisinde vaki‘ 
minare-i beydaki hem-saye-i neyyir-i a‘zam, mihman-i diyafet-hane-i [K15a] tarem-i 
9arum ya‘nl hadret-i ‘Isa bin Meiyem, salavatii’llahi ‘ala-nebiyyina ve ‘aleyh, 
hadretleri saha-i siiradikat-i melekutdan hem-rahl-i sufiif-i ruhaniyan ile bal-ciinban-i 
hitta-i nasut olacaklari hengamda 

Nazm 

a 

Intizar-i reh-i vuslatda g^ibar oldi teniim 
Ba^um iistinde yer itsiin o gdziim nuri beniim 


421 


kiL 


hak: - B 

423 gencine-i: gencine L 

424 sa: -say B 

425 ni hiifte: ni hiifle-i P 
426 radiye’llahute‘ala ‘anh:-LB 
427 hadret: - B 
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edasi ile suret-numa-yi lisan-i hal olmagla 428 menzil-i ewelin-i kadem-i vala-terin-i 
Isevi olup neyl-i devlet-i pa-buslarinda ecza-yi ardiyycdcn 9evgan-i guy-riiba-yi 
musabakat olmagin Minare-i ‘Isa nami ile ser-efraz-i 429 evc-i i^tihar olmi^dur. 

* 99 9 430 

sti h^ni -agu§-i hutut-i cebhe-i ta‘zim ve tarika-i 
niyaz-mendan-i §efa‘al iizre sahife-i §erife-i ‘anberinine 431 midad-sude-i merdum-i 
dide ile 


N az m 
* 

Divan-i §efa‘aide eyahadret-i ‘Isa 

Nabi kulun [B19a] it bir dem-i can-bah§la ihya 


me’aliyle ‘ard-i hal-i dil-i serge^te terkim olundi. 


Yine ol cami‘-i Firdevs-simanun nazargah-i deri9e-i §arkisinde bir havd-i heft 432 hane- 
i ruhamiye miyanmda Karpuzkaldiran namiyle bir feware-i tufan-hiz-i avaze-endaz 
§ohret olmi§dur ki sa‘id-i 433 serin-i 434 semin-i simin-i hGbandan eizun bir ab-i saff-i 
kemal kuwet-i su‘ud ile 9erh-i na-safa 435 itale-i lisan idiip gerdi§-i hinduvane degiil 
belki 436 bir kubbe-i sengini dest-ho§-i bazi9e-i imtihan itmek makule-i guliiw-1 igrak 

olmadugi me§hud-i 9e§m-i nuzzardur. 


01 feware-i sevda-suz [L16b] u safvet-saza dide-kii§a-yi tema§a olan ni§imen-i ne§at- 
giisterde tertib-i damag-i istikrardan sonra cevher-i na-yab-i kevneyn-baha-yi ma‘den- 
i nubiiwet, cesed-i melekut-ara-yi sultan-i risalet, salle’llahii te‘ala 437 ‘aleyhi ve 


428 olmagla: ile B 

429 ser-efraz: ser-firaz P 
430 li’llahi: li’llahi te‘ala P 

431 ‘anberinine: ‘anberine L 

432 heft: he?:tB 

433 sa‘id: - BL 

434 serin: serin uL 

435 na-safa: niih taka P 
436 belki: - L 

437 te'ala: -L 
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sellem, gencine-i Ravda-i Mutahhere’de 438 dest-zede-i duzdan nakb-zen-i 


439 


i mu§-i 


fenn-i kefere-i Efrenc olmaga 440 karib oldukda saha-i ‘alem-i misalde zeban-i gevher- 


fe§anlarindan [P30] ‘Edrake-ni ya Nfire’d-din’ hitabi gu^-vare-i 441 sami‘a-i isti‘dadi 


olmagla subh-dem hak-i pak-i Medine-i Miinewere’ye ‘inan-engiz-i miisara‘at ve ol 


kutta‘u’t-tarik-i mar-kirdari zir-i hakde mahfur-i ti§e-i hud‘alari olan rah-i pinhanda 


[K15b] gezide-i eBa-i §im§ir-i himmet itdukden sonra ta’ir-i ‘ar§-i a§yan, cesed-i 


442 


mutahher-i Muhammed’i 443 , salle’llahii te^la 444 ‘aleyhi ve sellem, kafes-bend-i 


§ubbak olan sultan-1 ‘azimu’§-§anun me§hed-i nur-amizleri ziyaretiyle [B19b] tenvir-i 


nazar olunmak miiyesser oldi 445 . 


Andan gayri canib-i cenubi-i §am’da asude-ni§inan-i mahalle-i hamu§andan biilbul-i 
mahfll-tiraz-i Mescid-i Nebevi ya‘ni Bilal-i Habe§i, radiye’llahu 446 ‘anh, 
hadretleriniin ve ibn-i ‘amm-i hadret-i Habib-i Muhtar ve birader-i zibende-guher-i 
Haydar-i Kerrar Ca‘fer-i Tayyar hadretleriniin ve ezvac-i tahiratdan ma c ada iki yiize 

9 mf I •/ •/ II I m/ 

karib 447 halka-bendan-i da’ire-i meclis-i nebevi olan ashab-i kiram 448 merakidi 

1 I I • ■ • 

ziyareti ile iktisab-i in§irah-i derun olundi. 


11. zikr-i evsaf-i Salihiyye-i $§m 

Ma‘mure-i §am-i zibende-makamun garba ma’il §imali canibinde zirve-i kullesi 
paleheng-i nitak-i abdal-i ^erh-i nemed-pu§ olan kOh-i biilend-§iikuh dameninde 


438 murahherede: murahherde P 

■ ■ 

439 nakb-zen: nakb-zen ve B L 

• • 

440 olmaga: olmaglaP 

441 gG^vare-i: gu^vare B 

442 cesed: cesede-i B 

443 Muhammed’i: Muh amine d’iyi P 

444 te'ala: - B 

445 oldi: olundi B 

446 radiye’llahu: radiye’llahu te'ala P 

447 karib: mutekarib B K P 

448 kiram: kiram radiye’llahu te'ala ‘anhum ecma'in^adaratinuhP 
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kasaba-i Salihiyye vak i ‘ oImi 5 dur ki 440 sevad-i §am ile miyaninda olan letafete lisan-i 

cerriyyii’l-beyan-i eijcar u enhar vesile-i [L 17 a] faysal ve du sahife-i rengin-i 

Sallhiyye 450 vu ?am etrafmda olan vessale-i sebz-gOn uzre hutut-i enhar-i simden 

mukerrer cedvel olmi§dur. Guya Salihiyye vu §ain du keffe-i terazu-yi letafet-sencdiir 

ki keffe-i Salihiyye de hiffet bunyan olmagla sevad-i §am’anisbet ile nev‘an suret-i 
irtifa* niimayan olup 

Misra * 432 

i 

Biri birinden ahsendiir biri birinden a‘ladur 
misra‘inama-sadak vaki ‘ 453 olmi§dur. 

Kasaba-i Salihiyye’niin tarafeyn-i §ark u garbinda vaki‘ Erze 454 vii Berze nam iki 
karye-i karinii’l-Btibar beyninde yetmi§ nefer-i cevahir-i gencine-i niibuwet defin-i 
malmure-i 455 [P31] hak oldugi hadis-i mu‘ciz-beyan-i [B20a] sultan-i tahtgah-i 456 
levlak ile reslde-i derece-i sihhat idiigi ca’iz-i hadd-i tevatiir oldugindan gayri kuh-i 
cennet-^ukuhun sadr-i valasinda 457 ^ille-i [9ile-i ] 458 merdan-i Huda olan Kirklar 
Makami ve medar-i seb‘a-i seyyare-asa Yediler Makami mesafe-i ba‘ideden niimayan 
ve envariyla da’ire-i §am dirah§an olnn§dur. 

‘Ale’l-husGs mukim-i ravda-i na c im merhum Sultan Selim-i Kadim 459 ‘aleyhi’r- 
rahmeniin asar-i himmet-i ‘alem-ku§alari olan cami‘-i §erifde tenha-siivar-1 midmar-i 


449 



450 Salihiyye: Salihiyye ki L 

451 la:-PL 


452 Misra‘: - B 

453 vaki ‘- B 

454 Erze: Uzre B 
455 marmure: - KB 
456 tahtgah: taht B 
457 valasinda: valasindanL 
458 9 ille-i: ecille-i P K 

459 kadim: - B 
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velayet, [K16a] yeke-taz-i 460 feda-yi hakikat, salik-i rah-i vahdet-i vucud, ka§if-i 
rumuz-i bud u ne-bud, bagban-i hiyaban-tiraz-i Fiifflhat-i Mekkiye, tuti-i pak-lehce-i 
§ekeristan-i siinflhat-i gaybiyye, e^herii’l-vasilin, ekberuM-muhakkikin $eyh Muhyi’d- 
din-i Arab! hadretleriniin ve cenab-i velayet-penahi 462 ile hem-pehlu-yi ni§imen-i 
hak olan §eyh Fahre’d-din Ibrahlm-i ‘Iraki 463 , kaddese’llahii esrarahiima 464 , 
hadretleriniin hak-i astan-i feyd-resanlari hiPal-i du§-i ecfan kilindi 465 . 

12. zikr-i ferman beray-i ^ehiayin 466 

Beyt 

Ziilf-i ham-der-hamunda buldi karar 
§am’dan 9ikmak istemez dil-i zar 

fL17b] resminde sevad-i dil-aram-i ^am’un e§car-i miiltefe-i ser-be-asmani kafes-i 
ta’ir-i damir ve emvac-i miiselsel-i enhari pay-i dil-i divaneye zencir oldugi halde 467 
meger ol sene-i ‘amimetu’l-meymenenun hengam-i ciinbii^-i sipah-i fasl-i baharinda 
asaFi ekrem, destur-i a c zam-i sadru’l-vuzera hadret-i Mustafa Pasa kaPa-i menPa-i 

« * B B IB Iflil 

£ehrin tahribine [B20b] ‘alem-engiz-i ‘azm-i 468 ‘adiiv-^iken olduklarina bina’en 469 
destyari-i eltai-i Kirdgari ile kaPa-i mezbureyi numudar-i kulub-i virane-i kiiffar 
buyurduklari niividi ile taraf taraf 470 aktar-i memalik-i Islamiyyeye h v an-i pehna-yi 
fiituhdan tevzP-i hisse-i meserret olunmagla 471 


460 yeke-taz (yektaz): teke-taz K 

461 Muhyi’d-din: Muhyi’d-din ibn P 

462 -penahi: -pehahlan B P K 

463 ‘Iraki: - L 

464 esrarahuma: esrarahuma’l-'azizP; sirrahuma’l-‘azizB 

465 kilindi: kilindi muhassil B 

466 This title is cited later in B 

467 The previous title is inserted here in B 

468 ‘azm: - L 

469 oldukl annabina’en: oldukl annabina’BP, olduklanndaK 

470 taraf taraf: taraf P 

471 olunmagla: olduklanndaL, buyurduklan K 
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Nazm 

■ 

Her t araf name-res an-1 peyk-i murassa* kemer-est 

vefkince ser-§atiran-i riikkab-i humayun nesim-i mujde-resan-i bahar gibi tezyin-i §ehr 
ii bazar i^un iblag-i ferman-i [P 32 ] §ehryari itmekle 

Nazm 

a 

Guilin te§rifine bulbul nida eyler donanmaya 
Yine gel ^arsu-yi bagda seyr it tema§ayi 

kavlince zinet-i ‘aridiyyeye kala-fiirQ§-i istigna olan muferrih 9arsular libas-i aher ile 
dahi cilveger olup ewelden mii§ahedesi dfl 9e§m-i tema^a’iyam keffe-i terazu-yi 
hayret iderken bu zinet-i taze dahi ‘ilave-i letafet-i ‘asliyyesi olmagla medd-i nigah-i 
nuzzari endaze-i diba-peyma-yi deh§et eyledi. Her gu§e bir muferrih ka^aneye ve her 
diikkan bir miizeyyen haneye doniip 

Nazm 

1 

Ref idiip §iibheyi iistinde ‘iyandur didiler 
Cennet altindaya iistinde diyenler §am’un 

[K16b] §a‘§a‘a-i emtfa-i zer-tar ile 472 her bazar bir me§rik-i envar ve avizi§-i 
akmi§e-i piir-nak§ u nigar ile her diikkan bir giilzar §ekline girdi. 

Nazm 

1 

Hayal hest cihan-ra ki per be-zed ez-§evk 
Ki kerde-end zi-ayin-i anete§ per u bal 

Rii’us-i kulel u burucdan endahte olan tob u tiifeng mecalis-i mele’-i aiayi haber- 

a 

yalte-i ne§at ve gulbang-i edevat-i nan Iras eyledugi zelzele-i karar-fersa [L18a] 

472 zer-tar i 1 e: zer-tanyl a P 
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[B21a] asudegan-i lihaf-i haki ne§’e-mend-i 473 inbisat eyledi. Tak-i afaka perde-i 

siyeh-fam-i §am avizan oldukda galebe-i feragan ile her diikkandan ni9e mah taban ve 
kanadil-i ferahem-§iideden 474 her takda bir pervin ffiruzan oldi. 

Nazm 

I 

§ebe§ 9tinan be-letafet ki dide-i a‘ma 
Zi-ceyb-i §am bih bined 475 cemal-i subh u mesa 

Hususan bu makule leyali-i §admamde esvak-i J^am’a muhtess olan alay-i erbab-i 
sanayi ki be-her §eb on iki§er simf ashab-i hirefki her bir simfon dest-i ihtiyarinda 
‘asa-y 1 ate§-ef§an-i 476 Musa-asa bir §em‘-i kaffir ve sa’ir nev-residegan-i bazar-i 
melahafiin dahi pen9e-i slminlerinde birer $em‘-i suzan ve du§ u miyanlarinda sa‘id-i 

c u§§ak gibi tig-i hfin-fe§an ve tiifeng-i zer-ni§an ile ge§t-i §ehr ii bazar ve hiikkam-i §ehr 
pi§gahindan giizar iderler. 

Nazm 

s 

Be-fevc fevc zariffin ve levn levn libas 
Cihan be-cilve der-amed 478 be-ahseni’l-e§kal 

Mevasim-i [P 33 ] esfar-i hiimayfln-i §ehryaride darii’s-saltana-i ‘aliyyede can olan 
ordu alayi §eklinde her firka matla‘-i cem‘iyyetlerinde niimflne-i karlarm a‘nak-i 
e§hasda murur iden taht-i revanlarda sade-ruyan-i hur§id-cemal yedinden i§‘ar ve 
makta £ -i nizam-i hirfetde 479 §ah-beyt-i kaside §eklinde birer tenha-siivar-i meydan-i 
hiisn 480 ii letafeti lapa9e-i fahire 481 ile pa§a namina 482 birer rah§-i nazende-hirama 


473 ne?’e: ne?’e-i L 

474 ferahem: ferahim P 

475 bih bined: ne bined B; be-bined L 
47 < 5 -ef^an: -fe^anB 

477 be: zi B 

478 der-amed: der-ayed B 

479 hirfetde: hirfetlerde B 

480 hiisn: hiisn-i cemal P 
■ ■ 
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suvar idup pi^gahinda 483 bir gustuvan-i giran-baha ile bir n^e habib-i pur-anet 484 ve 
sa’ir [B21b] levazim-i ayin-i pa^ayiden 485 ^atiran-i zerrin-tas u simin-teber ve 
mataraciyan-i zer-uskuf-i 486 Bekta^i-peyker terfib olunup ni^e §ehsiivaran-i hur$id- 
manzar-i tir-ke§ ve tig u harder ile silahdar u ^oka-dar tavrinda 

Nazm [K17a] 

Ah kim bir sipahi dildari 
Beni itdi sokak silahdari 

• i • 9 

me’alin izhar iderek kafa-rev olup tarafeynde [L18b] saff-zede olan tema§a’iyana 

Nazm 

■ 

Hergiz nigah-i kerem be-men ru ne-mi-kiined 
Ta me§veret be-gO§e-i ebru ne-mi-kunend 


madmuni iizre ciinbu§-i ebru-yi mii^kin ile suret-i selamda nigah-i iltifatla 487 
ne^’e-i 489 hayat iderek ve ba‘di la’iibaliyan-i 490 bi-perva-me§reb 



Nazm 

Reca-yi vaslle ol §aha ‘ard-i halier itdtik 
Ne bir muhalla didiirdik ne der-kenar idebildtik 


vefkince niyaz-i visali mutadammin ref-i varak-pare-i ‘ard-t hal itdtikce 



481 fahire: fahir B 

482 pa?a namina: - L P 
483 pi^gahnda: -LP 
484 -zinet: -z!b P 
485 pa5aylden: padi^ahiden L 
486 zer-uskuf: uskuf-i zer B K 
487 iltifatla: iltifatiyla B P 

488 iltifatla ifada-i: lltifat eyleseK 

489 ne?’e: ne?ve L 
490 la’ubaliyan: la’ubalf L 
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Goz uciyle c a§ika geh lutf ider gahi ‘itab 
Bir sif ale yer komaz ol gamze-i hadir cevab 

hokka-i la‘lin-leb-i §eker-fe§amm 491 me§rik-i tebessiim-i pinham ve ba‘d siyeh- 
bahtan-i peri§an-i ruzgari cunbii§-i 9111-cebIn ile ‘itab u azara 492 erzani ve ni9e na- 
muradun ‘ard-i halin giriban-i sabr u arami gibi 9ak ve ni9e na-§adi cellad-i bi-aman-i 
§im§ir-i mujgamyle helak ve ni9e azade dilleri mahbus-i zindan-1 493 zenahdan itmege 
ferm an 494 [B22a] ve ni9e dil-besteleri ber-dar-i ziilf-i penman itmege §ayan ve ni9e bi- 
kesleri divan-i zir-i tak-i ebrusina ihdar iciin isti‘cal ve ni9e bu’l-hevesleri kadi-i 

• ■ • 1 y > i« 

mahkeme-i [P 34 ] hicrandamiirafa‘aya irsal idiip levazim-i dad u sited 495 ve merasim- 
i dar-i vekirde bir dakika-i kem-ter na-mer‘i komayup gijzer itdiikden sonra bir firka 
dahi tavr-i aher ve pa§a-yi diger ile murura ballad 1. Ewela 496 ta’ife-i bezrgeran 497 

Nazm 

Dane-i haline bak cennet-i ruhsarinda 
Ni9e sabreylesiin Allah’i seversen adem 

teranesiyle zemin-i dil-i nuzzara 498 tohm-i muhabbet ekerek ve firka-i asyabiyan 

Nazm 

■ 

Giriban-i 9aki-i ‘u§§ak ez-zevk fena ba§ed 
Elf der-sine-i gendiim zi-§evk-i asyaba^ed 


491 -fe^anim: -fe^anin B 

492 cebin ile ‘itab u azara: cebin-i ‘itab ile azara L 
493 zindan: zindan-i 9ahP 

494 itmege ferman: - L 

495 dad u sited: dostdur B 

496 ewela: ewel B 

497 bezrgeran: bezrgan B 

498 nuzzara: nuzzara-i B 
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makaliyle giilu-yi ‘u§§ak-i ser-ge§te-hal-i bi-karara 499 dane-riz-i 500 hayret oldilar. Ve 

germ-bazar an-1 habbazan 

Nazm 

t 

Ey dil gida-yi ruh ez-in hakdan me-h v ah [L 19 a] 

Tufan der-in tennur muheyya-st nan me-h v ah 

me’aliyle tennur-i derun-i ‘u§§aki fiirundan fiizQn germ itdiler 501 . Ve ate?-destan-i 
kebabiyan 

Nazm 

1 

Kebab-asa bela bezminde gordiim kalb-i ‘u§§aki 
Muhalif [K 17 b] devr elinden bir dem aglar bir zaman inler 

nalesiyle gu§t-pare-i kalb-i mii§taki kofte-sifal nerm eylediler. Ve cerib-destan-i 
huban-i a§pezan 

Nazm 

I 

H v an-i 502 ihsanma agyari toyurmi? dilber 
Gonluni ey haste-i hicran neniin a§in ister 

madmGmyla sir-saz-i mi‘de-i i§tiha-perver-i 503 intizar oldilar. Ve ^erbetiyan-i 
benef§e-hal-i 504 gul-ruhan dahi 505 

Nazm 

l 

^erbet-i la‘l-i revan-bah§ina ‘alem te^ne 


499 -hal-i bi-karara: -hale P B K 

500 -riz: zin P 

501 itdiler: eyledilerP B K 

502 h v an: hu n L 

503 -perver: -perver ve K 

504 hal: hak B 

505 gul-ruhan dahi: gul-ruhsar K B; gul-ruhan P 
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O cefa-pi§e letafetde bir i9im [B 22 b] sudur 


zemzemesiyle hararet-guzar-i ciger-i suhtegan-i inkisar oldilar. Giri?me-sencan-i 


bakkalan 

• • 


Nazm 

i 

Bir afet-i bakkal-i sitem-senciin elinden 
Ta§larla doker sinesini keffe-i mizan 


vezni iizre badam-^e^m it piste-dehan ve leb-i engebin ii revgan-i serin ile 506 9ehre-i 507 
sirke-fiirG§an-i bazar-i intizari 508 table-i hande-i nemekin itdiler 509 . Ve ibri§im-tenan-i 
‘attar an 510 

■ I 

Nazm 

Sayd itmege miirg-i dili ol dilber-i ‘attar 


Dirhemle terazusin ider dam ile dane 


vefkince hal-i karanfil-fam-i 511 ‘anberin-bu 512 ve turra-i ‘abir-alud-i mu§km-mu ile 
ta‘tir-i me§amm-i i§tiyak-i ‘u§§ak-i reh-ni§in [P 35 ] eylediler. Ve §irin-leban-i §eker- 
furu^an 513 


Beyt 

Kand ba§ka [?] ba§ina kuleh ge9er 514 bir 515 er idi 
£a§ni-i leb-i canam goriince 516 eridi 


506 ile: - L 

507 9ehre-i: 9ehre K 
508 inti?ari: - K 

509 itdiler: eylediler KB 

510 ‘atraran: ‘artar B 

511 -fam: nam P 

512 ‘anberin: ‘anber B L 

513 9irin-l eban-i ^eker-furu^an: 9eker-furu?an-i ?irin-lebanP 

514 kuleh ge9er: kuleh 9eker P; kelle ge9inur B [?] 

515 bir:-B 

516 goriince: gordi B 
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Tuh fetu’ 1-harem ey n 


teranesiyle 517 telh-kaman-i zehrabe-nu§an-i hicrani 518 leb-i kand-rizlerinden hitab-i 

• — • 

mukerrer ile §irin-mezak eylediler 519 . Ve helva’iya 2 n-i 520 §irin-harekat 

Nazm 

» 

Belini koymadadur ol sanemiin derd ii bela 
Yoksa^irin lebi ‘a§iklarahadir helva 

edasiyle damag-i hanzal-a§aman-i hirmam 9a§ni-i nebat-i iltiflatla 521 feramG§-kerde-i 
meraret-i i§tiyak eylediler. Sim-sa‘idan ser-tera§an 

Nazm [L 19 b] 

01 ser-tera§a bende olur sinesin goren 
Kor nakd-i canin iistine ayinesin goren 

,p^ o 

nagmesiyle z!r-i tigi cay-i asayi§ ‘addiden ser-berehnegan-i minassa-i [B 23 a] 
teslimi ser-i bi-samanmdan 524 asar-i sevdayi tira§ idiip ve hun-rizan-i kassaban-i bi- 
rahm dil 

Nazm 

Kassab dilberi ciger-i halki pareler 
Kanlar doker gam miijesiyle kanareler 

Kasab 9engi itmede agyar ile veil 

‘U§§ak-i sine-safmi gordiik9e [K 18 a] aralar / erreler 


517 teranesiyle: - L 

518 zehrabe-nQ?an-i hicrani: zehrabe firala nu?an-i hicranK 

519 eylediler: iderler B K 

520 helva’iyan: helvayiyan B K 

521 iltiflatla: iltiflatiyla B P 

522 canin: cani L 

523 zir-i tigi: zir-i tig-i ser-tizi P 

524 ser-i bi-samanindan: bl-ser u samamndan B 


327 
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mantuki iizre satur-nigah-i pustin-§ikafiyle pare-i ciger-i kurbaniyan-i bismilgede-i 525 
muhabbeti ziver-i kannare-i miijgan-i hun-pa§ eylediler. Zibende-kadan-i hayyatin 526 

Nazm 527 

A^dum meta‘-i razumi bir derzi §uhina 

Qok ol9di 528 bi9di 529 gordi 9iki§maz 530 tekelledi 531 

fehvasi iizre mikrad-i nigah ve suzen-i miijgan ve ibri§im-tar-i gisu vii teba^ir-i gurre- 
iTi-yi dil-cGylariyla kamet-i enzar-i nuzzara came-dflz-i ldtirab oldilar. Ve 

J k/ I 0 II I • 

tannazan-i kazzazan 533 
■ • 

Nazm 

■ 

Iderdiim diigmesine ri§te-i canum ilik dilden 
Beniimle ol meh-i kazzaz eger bazara el virse 

resmince tar-i 534 §a‘§a‘a-i cemalleri ile giriban-i sabr-i ‘u§§aka tiigme-baf-i inkilab 
olurlar idi. Civanan-i kef§geran 

Nazm 

l 

Pa-berehne ku9e-gerd-i azade-i bi-kayd iken 
Ah bir §uh kef§ger pay-bend itdi beni 

kavlince avaregan- 1 535 ku9e-i hevayi ayak haffafi eylediler. Ve sim-tenan zergeran 

Nazm 


525 

526 
521 


530 

531 

532 

533 


bismilgede: bismilgeh L 
hayyaon: hayyaran P 

This couplet is also included in NabiDtvam (ed. Bilkan, p. 1262) 

ol 9 di: kesdi B 
bipdi: dokdi LP 
piki^maz: pikmazD 

tekelledi: teniikledi D 



534 tar: tab L 


535 avaregan: a: 



degan K 
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Ten-i zer sim-siri§k ve kiire-i [P 36 ] ahum ile 
Meskeniim 9arsu-yi zergere dondi cana 

makaliyle pute-i muhabbetde kal olan dil-siihtegan-i sikke-dar-i halisu’l-‘ayyari 
dilber sarrafi eylediler. Silsile-mGyan-i 537 ahengeran 

Nazm 

I 

Du§di [B 23 b] daman-i dile bir §erer-i §Gr-efgen 538 
‘A§k-i ahengeri zeneir-i ciinun i§Ier iken 

nalesi ile ahen-i serd doken mecanin-i bi-kaydi der-zencir eylediler 539 . Ve hilal- 
ebruyaii-i na‘l-bendan 

Nazm 

I 

Hussad iken yari biri birine 9akarlar 

Bu halk gehi 540 na‘legehi 541 mihakakarlar [L 20 a] 

avazesiyle nai-i der-ate§ olan bi-kararan-i pa-der-hevayi teshir itdiler . Siirh- 
rGyan-i sarraciyan 

Nazm 

a 

‘Inanum aldi bir sarrac-i zerduz-i melek-peyker 
Ki 9erhi 544 ‘aks-i ruhsari giil-i §eftalG-reng eyler 

vefkince ‘inan-i ihtiyar-i nuzzari 545 rubude-i dest-i naz eylediler. Ve nazuk-tenan-i 
dellakan 

536 muhabbetde: mihnetde B 

537 Silsile-mfiyan: Silsile-i mumyan P 

538 §ur-efgen: sflz-efgen B 

539 ey 1 e di 1 er: eylerleridi B 

540 gehi: Id mi K 

541 gehi: kimisi K 
542 na‘l-i der-ate? olan: - L 

543 itdiler: eylediler KB 

544 9erhi: illegible in B 
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Nazm 

« 

Siyeh futayla 546 gor hamamda ol mah-i tabani 
Eger gormek dilersen zulmet i9re ab-i hayvani 

ma-sadakinca berehne-cisman-i kuy-i melameti germabe-ni§in-i pur-tef u tab-i 
niyaz 548 eylediler. 

El-hasil se §ebane-ruz ‘ale’t-tevali ahali-i §am’un ku‘udlari kiyama ve aramlari 
hirama mubeddel oldi. Cunbii§-i mikrad-i e§i“a 549 ile mecmu‘a-i eyyamdan evrak-i 
leyal munkatE ve tevassut-i [K 18 b] meserret ii inbisat ile eclan-i enamda hey’at-i 
ittisal miindefE oldi. Came-h v ablari mahmil-i nisyanda per9ide, 9ar§ebleri 550 ebdan-i 
ta‘tilde pi^ide olup taraf taraf halka-i enciimen-i yaran sayd-i ta’ir-i 551 ‘i§rete halka-i 
dam ve m(i§ahede-i cemal-i huban didelerde 552 cay-gjr-i menam oldi. 

Nazm 

Ne ‘aceb tiz ge^er zevk u siirQr eyyami 
Irmedin msf-i nehari iru^iir ah5am 1 

in ad m un 1 hatime-i 553 sahife-i §admanide [B24a] niimune-i imda-yi 554 encam olup 


Nazm 

Libas-i ‘ariyediir heb ge9er goniil olma 


Firib-horde-i tezyin-i 9arsu-yi cihan 



545 nuzzan: - K 

546 furayla: futeylePLKB 

547 cisman-i: cisma-yi B 


548 

549 

550 

551 

552 


niyaz: - K 
e?i‘'a: - B 

9ar§ebl eri: <?ar?ebl er K B 

sayd-i ta’ir: saydgah L 

huban didelerde: hflban lie dide K 


hatime-i: - B 


uauiuv x - 

imda-yi encam: imdayii’l-haddK 



Tuh fetu’ 1-haremeyn 


me’ali 555 suret-i arayi§-i eyyamdan perde-kii§a-yi ibham-i devam olup 556 

Nazm 

ft 

§am’i gorduk yine tahrik-i rikab eyleyelum 
Gel goniil [P37] maksad-i aksaya §itab eyleyelum 

diyerek ^e^msar-i §am’dan dest-§Q-yi aram ve Misr-i phireye imale-i licam olundi. 

13. N n lid a l ez-belde-i latife-i ^am 

U^iincii menzilde mesned-ara-yi 557 Kiilbe-i Ahzan, pir-i pakize-damir-i hankah-i 
Ken‘an, hafid-i cedd-i enbiya 558 , nale-senc-i va-asafa ya‘nl cenab-i Ya‘kub, 
salavatu’llahi [L20b] ‘ala-nebiyyina ve ‘aleyh, hadretleriniin 

Nazm 

■ 

Siri§k-i didesi iistinde pul gibi ham idi 
Firak-i Yusuf ile kaddi pir-i Ketfan’un 

madmumm mubeyyen-sahte-i 559 mi‘mar-1 himmet-i nebevileri olup yine idafe-i ism-i 
samileri ile na’il-i riitbe-i ifada olan Cisr-i Ya‘kub ‘aleyhi’s-selamdan manend-i 560 
seyl-i e§k giizar olundi. Ve bihte-i girbal-i tevatiir olan hubub-i ahbar vefkince 
merdiim-i 9e§m-i ‘alem-binleri pey-rev-i Yusuf, ‘aleyhi’s-selam, oluncaya dek 
peykan-i hara-giidaz-i 561 siri§k-i 562 ate§inleri ile 563 ol havaliniin ahcari surah surah 
oldugi mahall 564 memerr-i nazar-i hayret kilinarak 


me’ali: me’alm K 
olup: olmaginKB 

-ara-yi: - B 

cedd-i enbiya: ceddu’l-enbiya PKB 
559 sahte-i: sahte L 
560 manend: manende-i B P 
561 gudaz: guzar L 
sin?k: e?kL 
563 ile: - B 
564 mahall: - P 
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Nazm 

s 

Yusuf ez-bi-mihri-i ihvan be-^ah iiftade-est 
Bi-hased ne-bud birader ger peyember-zade-est 


misdaki iizre ol mihrab-i ebruvam secdegah-i kevakib olan mah-i munlr-i evc-i risalet 


iiftade-i cah-i rasad-i hased 


565 


ihvan [B 24 b] olup hale-i agu§-i giyabesinde 


cilveger 566 oldugi 567 ^ah-i safvet-penaha ilka-yi kemend-i nur-i nigah ve ab-i dil- 
zidasi ziyaretgah-i efvah-i ecfan kilindukdan sonra heft ruze 568 tayy-i menazil ile 
kasaba-i Ramie 569 pa-zede-i [K19a] huyul-i viisOl oldukda 570 ahmal u eskalden 
tecerriid tarikiyle ziyaret-i Beytii’l-makdis’e tahrik-i kadime-i 571 §itab olundi. 


14. ‘Azm-kerden be-sffl-yi Kods-i §erif 


Reh-numuni-i feyd-i Huda ile revzen-ku§a-yi harem-i Aksa olan mihman-sera-yi cerh- 
a§na-yi 572 sultaniyye ki miilflk-i memduhii’s-suluk-i Misriyye’den Sultan Kaytbay 573 


‘ al ey h i ’r-rahmeniin irtifa‘-i derecat-i dareynine dal ve nuku§-i hurde-kar-i ruhamiye- 


l 


574 . _-,575 


fer§ it 


^ 576 


divar u sakf-i §a‘§a‘a-bari 


.577 


suret-niima-yi lintina -l 


kabul-i 


misaldur 578 . [P 38 ] 01 menzil-i valada hatt-i 579 rahile-i 9end ruze kilinup ruy-mal-i 


hak-i ‘itr-nak-i harem-i Aksa’yamusara‘at olundi. 

~ • a ■ « +S 


565 hased illegible in K. 

566 cilveger: halveger P 

567 oldugi: oldugi uzerine K 

568 rG ze: ru ze-i B 


569 

570 

571 


574 

575 


Ramie: Ramle’ye K 

ol dukda: ol undukda B 

■ • 

kadime-i: kame-i P 
• • 

a^na-yi: a?yan-i B 
Kaytbay: Kaytba B K 
ruhamiye-i: ruhamiye 
hurde-kar-i ru] 


ii: hurdekan ile fer^-i K 


576 -ban: -pa 51 P 

577 lmtina’: irtifa‘ B 

578 mi sal diir: imtisal dur K 

579 hart-i hirra-i P 
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Hakka harem-i nur-peyma-yi [L 21 a] Mescid-i Aksa bir saha-i ruh-bah§adur ki sekiz 


yliz kirk zira‘ tuli ve be? yuz yigirmi be§ zira‘ ‘ardi ferman-i Benna-yi kar-hane-i 
kaderle resm-ke§ide-i pergar-i gu§e-i 580 bal-i 581 Ruhu’l-emin’dur. Da’ire-i sur-i 


ma"mure-i Kuds-i miibarekiin 


_«■ ~582 


mikdar-i siiliisi saha-i sihhal-bah§a-yi harem-i Aksa 


olup siilusan-i ahiri mesacid u mevadi‘-i 583 buyut-i nas idiigi karar-dade-i hendesiyan- 


1 


584 


diyardur. 


Ewela harem-i mukerrem-i Aksa hisar-i cenGbi ve §arkinun rukninde [B 25 a] gayet-i 
irtifa 4 iizre vaki‘ 585 olup tuli cenubdan §imale ve ‘arch §arkdan garba dii§mii§diir. Ve 
bu harem-i §erifun taraf-i garbi vii §imalisi ma‘amure-i §ehre muttasil olup 586 bi’l- 
ciimle medaris ve 587 taraf-i §arki vu cenubisi vadi’ vii 588 kuhsar vaki‘ olup hatta ondan 
ziyade revzene-i hatir-kii^asi bala-yi hisardan canib-i cenObl-i 589 sahraya kii§ade vaki‘ 
olmi§dur. Ve 590 harem-i §erif-i Aksa’nun §umar-i tabakat-i eflak iizre 591 niiti deri9e-i 
mela’ik-ni^ini olup e§ref-i e^heri 592 divar-i §imaliniin riikn-i §arkisine karib mahalde 
vaki‘ olan Babu’l-hitta’dur ki ma‘milre-i nazm-i kerim-i 593 Ilahi’de kerime-i 594 ‘ve’d- 

a • • i • 

hulfi’l-biibe sicceden ve kfllu hittatin negfir-Iekiim hataySknm ve senezldu’k 
muhsinln’ 595 ile i‘tila-yi §am 596 miibeyyen oldugindan gayri bi’l-ciimle enbiya-yi 


gu?e-i: gu?e 


581 bal: -K 

582 mubarekun: ^erifun E 

583 mevadi‘-i: mevadl' u 
584 hendesiyan: muhendi 
585 vaki ‘- K 

olup: olup ve B 
587 ve: -B 
ve: - K 

cenObl-i: cenubi P B 

590 ve: ve ol K 

591 iizre: iizerine L 





e?ref-i e^hen: e?her-i e?refi L 

kerim: - P 

kerime-i: kavlih K 

The Kur’an, 2/58; muh si nln: muh si ran 
596 ^ani: ?anl-i B 



-ahirihK 
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kiram, salavatii’llahi ‘ala-nebiyyina ve ‘aleyhim, 597 hadretleri kadime-ciinban-i 

ziyaret olduklarinda ol bab-i sa‘adet-intisabdan dahil olup ‘ale’l-husus [K 19 b] tenha- 

siivar-i 598 meydan-i isra, salle’llahu te‘ala ‘aleyhi ve sellem 599 , hadretleri dahi §eb-i 

mu‘ciz-niima-yi 600 mi‘racda reh-niimum-i Ruhu’l-emin 601 ile ol bab-i asman-i cenab 

suddesin magbGt-i kibab-i niih revak buyurup ‘inan-i Burak-i basira-reftari merbat-i 

ezimine-i huyul-i enbiya olan halka-i 602 [L21b] sa‘adet-medara beste buyurmi§lardur. 

Ve Babu’l-esbat dahi Babu’l-hitta [P 39 ] ile 603 [B 25 b] ‘alaka-gir-i tekariib 
olmi^dur 604 . 


Egerc i 


605 


mersum-i gu§e-i bal-i Ruhu’l-emin olan da’ire-i harem-i miikerrem bi’l- 


ciimle Mescid-i Aksa idiigi miitehayyiz-i derece-i tahkik idiigi miisellemdiir 606 . Lakin 


hala ihata-i da’ire-i haremde Mescid-i Aksa namiyle ser-efraz-i evc-i ihtizaz olan 

■ ■ ■ • fl ■ wf 


cami‘-i §erif divar-i cenubide 


607 


canib-i Beytii’l-haram’a 


608 


tevecciih iizre zanu-zede-i 


ka‘de-i istihkam olup canib-i garbisinde Mescid-i Magaribe 


609 - 


nam bir mescid-i tfllani 


ve canib-i §arkisinde hadret-i ‘Omerii’l-Faruk, radiye’llahii’llahu ‘anh, sevad-i 


murakka‘-i ma‘mure-i Kuds-i miibareki dest-i ‘alem-kii§alariyle sur-i viicud-i bed- 


bud -i kiiffardan tahliye ve tathir buyurduklarinda ta‘mir-kerde-i mi‘mar-i himmet-i bi- 


hemtalari 


610 


olan mescid-i hem-zanu-yi saff-ittisal vaki‘ olup cami‘-i Aksa’dan pa- 


597 ‘aleyhim: aleyhim ecma'in K; ‘aleyhimii’s-selam P 

598 siivar: siivaran B 

599 saile’llahute'ala ‘aleyhi ve sellem: ‘aleyhi’s-salatu ve’s-selam K 

600 mu'ciz-numa-yi: - B K P 

601 reh-numuni-i Ruhu’l-emin: reh-numuni(-i) kabd-i Huda ile Ruhu’l-emin K 


602 

603 


ilka-i: halkaL 


dahi babu’l-hitta ile: ve babu’l-hma dahi babii 


604 olmi?dur: olmaginK 

605 eger<?i: eger B 

606 tahkik idiigi rniisellemdur: tahkikdur L 


607 cenubide: cenubmdaK 


608 harama: haram B 

a • 

609 Magaribe: Mu'aviye B 


610 bi-hemtalan: - K 
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ber-ca-yi kiyam olan siitun-i ruham-i ebr-fam 611 haric-i meratib-i §umar ve zahm- 

resan-i sebbabe-i 612 ta‘accub-i nuzzardur 613 . Canib-i yemin-i 614 minberde kamet-efraz- 

1 saha-i i‘zaz bir sutun ki hala avizi§-i 615 gu§vare-i mina-fam-i kanadil ile icra-yi 
merasim-i ta‘zim olunmi^dur. 


01 serv-i riyad-i Kuds’iin saye-i devlet-mayesinde giil9in-i giil§en-seray-i eflak, bala- 


ni§in-i serir-i levlak 616 , salle’llahu te‘ala 01/ ‘aleyhi ve sellem, hadretleri ekseriyya du 


-617 


dest-i haza’in-ku§a-yi §efa‘ailerin kufl-i gencine-i salat 618 buyurduklari me§hude-i 


619 


kii§ade 


620 


-9e§man-i suret u ma‘na olmagla ol mesned-i valada [B 26 a] tahte-i deryuze- 


l 


621 


dest-i du‘a vii niyaz nakd-i icabetden tehl olmadugi i§tibahdan halidiir 622 . 


Mescid-i ‘Omeri’den 623 riikn-i §arkiye varinca riitbe-i ‘a§ereye karib tak9elerle bir 


suffe-i 624 tulani sak-zede-i istikrar olup tahti mahbes-i ‘afarit-i cenab-1 0 "^ Suleyman 


625 


nebi salavatu’llahi ‘ala-nebiyyina ve ‘aleyhdiir ki 626 hezar ‘imad-i div-§iken ile 


megak-i hevl-nak zir-i zemlnde miyane-i 627 takvim-i fenada [L 22 a] manende-i §eb-i 


yelda tank u tulani, kulub-i §eyatin gibi zulmani-i 628 cavidani vaki‘ olup hedm ii 


tahribi birun-i yara-yi kuwet-i insani olmagla bina-yi [P 40 ] Suleymani’den baki 


kalmi^dur. 


611 ebr: ebn B K 

612 sebbabe-i: ?ebane B 

613 ta'acciib-i nuzzardur: ta'accub uintizardur K 

614 canib-i yemin: cami‘-i yerrilm K 

615 avlzi 5: aferini£ B 

616 gii4en-seray-i etlalc, bala-m?in-i serir-i levlak: gul?en-i §efa‘atK 

617 te ala: - L 

618 salat: salavatK 
• » 

619 me^hOde-i: methodK 
620 ku?ade: ne-ku?ade P; ku?ade-i B 

621 deryuze-i: deryOze B 

622 halidiir: hall degildi'ir K 

623 Omen’den: 'Omer radiye’llahu ‘anhu-den P 

624 labeled e bir suffe-i: ravelede bir mescid ve bir suffe-i K 

625 cenab: - L 

626 ‘ al eyhdiir Id: - L 

627 miyane-i: miyane B 

628 zulmani-i: ziilmani B; zuliimat K 
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01 zindan-i vahime-resana muttasil riikn-i hakiki-i 629 $arkide 630 hadret-i Meryem 

radiye’llahu ‘anhanun eyyam-i hayatlarinda [K20a] ikametgah-i istirahallari olan bir 
hucre-i ru ? en ki nerduban-i fend paye ile zir-i zeminde gii§e-ni$in-i hafa olup divar-i 

631 

kiblide sine-kii§a-yi hiida olan mihrab-i Meryem pi§gahinda ruham-i miicelladan bir 
tekne-i ruhani ki hamir-i maye-i enfas-i can-bah?a 632 ya‘ni zat-i asman-mesned-i 


Mesiha henuz pi^ide-i kimat-i §ir-h v aregi olduklari halde mehd-i viicad-i nazeninleri 


olmagla canib-i tarem-i 633 9aruma hamyaze-ke§-i hasret 
dil-peziriin divar-i ^arkisinde vaki‘ suffede mihrab-i 
[B26b] ta‘yin olmi^dur. 


olmi§dur. Ve yine ol hucre-i 
Havariyyin-i kandil-furQz 634 


Riikn-i §arkiden riikn-i §imaliye 635 varinca te’sis-kerde-i endaze-i mi‘mar-i hikmet 

« 

olan hisar-i magfiret-medar-i §arki ki vasatindaBabii’r-rahme ve Babu’t-tevbe nam iki 
bab-i devlet-me’ab sine-kii§a-yi matla‘-i aftab olmi§dur. 01 iki der-i hikmet-eser 
pi§gahinda, i ‘ azena ’ 11 ahii te‘ala 636 , vadi-i hevl-nak-i bahdii’l-gavr-i 637 megak-i 
cahimdiir ki ber-miikteda-yi ta‘yin-i ezeli hala makbere-i ‘azab-niimude-i 638 kefere 
vii 639 Yehud ol vadi-i kafir-suz 640 deruninda suret-niima-yi cedri-i ruy-i zemin olup 
rfiz-i ciger-suz-i resta-hizde giizergah-i reh-revan-i na‘im u cahim olan cisr-i sirat vad‘ 
olunacak mahalli ta‘yin ii i§aret i9iin Babii’r-rahme ile Mehd-i ‘Isa beyninde bala-yi 


hakfld-i: hakikl: B 

• • ■ ■ 1 > 

630 5arkide: ser-vaktde L 

631 kiblide: kiblisinde P K 

• • 

632 can-bah^a: hayat-bah^a K B P 
633 rarem: - L 

634 -furuz: -furuzan K B 


635 §imallye: §imaliyyeye P 

636 te‘ala:-BL 

637 ’ 1 -gavr. ’ 1 -fevr P 


numfi de-i: numfl d P B 
639 kefere vu: kefere-i P B K 
^kafir-suz: kafir-sGzdur ve B 
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hisar-i §arkide uc zira‘ mikdari bir sutun-i ruham yine ol vadi-i deh§et-endaz iizre 
haric-i 641 hisare itale olunmi^dur. 


642 


Cenab-i hadret-i“ MZ Suleyman, [L22b] salavatu’llahi ‘ala-nebiyyina ve ‘aleyh, 


hadretleri ferman-i Mubdi‘-i kar-hane-i lead ile itmam-i bina-yi Beytu’l-makdis 


buyurduk 1 an §am-i meserret-encamda niyyet-i ziyaretle Babu’l-hitta’dan derQn-i 


• « 1^ ^im -zen-i duhul olup 643 da’ire-i 644 harem-i beyt-i 645 Makdis’i 


645 


leb-riz-i nur-i Ilahi mu^ahede itmeleriyle tab-aver-i tab-i tecelli olmaduklarindan pay- 


l ‘azimetlerin girih-bend-i zemin-i hayret idiip [P 41 ] ayine-i zanularm nihade-i ru-yi 


zemin iderek ol ne§’e-mend-i sahba-yi bi-humar-i tecelli revi§-i mestane ile bir ni$e 


646 


kadem [B27a] tayy itdiiklerinde ferman-i hadret-i Kerim-i fare-saz-i dil-nevaz ile 


647 


sahra-i mubarekeniin bir kit‘asi istikbal i^iin seng-i [K20b] felahan-i siir‘at 


olduginda 


648 


i§aret-i Suleyman nebi ile ol menzilde 649 gu§e-gjr-i aram-i ber-devam 


^ 650 


olmagin bala-yi ser-i sa‘adet-eserine bir 651 kubbe biinyad buyurup, yine ferman-arayi- 


l 


652 ■ j. _ ■_.-653 ■ — j —■ • « 654 


ins u cm u 


vuhu§ u tuyur i^un tertib-i divan buy urduk larindakursi-i hukumet-i 


nubiiwet-tev’em 1 eri 655 ol caygaha karib mahalde mevdu‘ olduginun OJO i^areti 


-656 


hiiveydadur. 


641 haric-i: hand ol B 
642 hadret: -BKP 

643 ol up: ol dukda P ; - L 

644 da’ire-i: -L 

645 beyt: - B P 

646 ni <?e: ni ?e rrukdar K 

647 dil-nevazile: bende-nevaziyle B; dil-nevaziyle K 

648 olduginda: olduginaL; olunduktaK; 

649 menzilde: menzil-i valadaK 

650 ber-devam: - K 

651 bir: ebr K P 

652 ferman-arayl-i: ferman-rani-i B; ferman-rayi-i L; terman-rayi K 

653 dn u: cm ile ve K 

654 i9un:ileK 

655 hukumet-i nubiiwet-tev'emlen: niibuwet-i hukumet-tev’emlen L 

656 olduginun. oldugundan B 
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Amma zemin-i harem-i Irem-tev’em-i Aksa’ya dest-i ferra?-i sun‘-i ezel ile kali^e-i 
biri§em-tar-i sebze-i hemvar giisteramde kilinup ca-be-ca a§yane-i ta’ir-i 660 
kudsiyan olacak e§car-i saye-dar ri§e-endaz-i zemin-i istikrar olmi^dur. 


Miyane-i haremde harem-i mahsus-i sahra-i miibareke 




bes alti 


mikdari 


irtifa‘la iizre 


662 


tahminen ii<?er yiiz zira‘ tul u ‘ard ile mir’at-i suret-niima gibi ruham- 


1 


miicelladan bina’ olunup pirameni yine ruhamdan bir zira‘ mikdari divar^e 


664 


ile 


ihata olunmi§dur. 


Riikn-i garbisinde ruz-i bazar-i kiyametde mizan-i ‘amel-senc-i enain mevdu‘ olacak 
mahalde ni£e siitun-i mevzun-ruham iizre bir minber-i matbuVs-sima ve bir mihrab-i 

” i • 

sine-kii§a bina olunmi§dur. Ve bu saha-i tab-nakiin cevanib-i erba‘asindan sekiz yerden 
yigirmi^er [L23a] payeden efzun silm-i selamet-fermaya 665 irtika‘ 666 olunup paye-i 

a 667 i 

[B27bj payini mesafe-i ba‘ideden te’sis olunmagin gayet pehn ii ferah vaki‘ olup her 
payesinde pehlu-be-pehlu yigirmi§er adem pa-nihade- i“ s su ‘ud olmak hayz-i 
imkandadur. Ve bu saha-i dil-aranun agu§-i miyanesinde kubbe-i sahra-i miibareke 
beyda-i 669 ta’ir-i 670 sa‘adet §eklinde cilve-niima olmi§dur. Kubbe-i nur-peymanun 
msfina balig oluncaya dek etrafi libas-i ruhamiye ile bir harem-i he§t-hane hale-var 


657 bin^im: ibri^im B 

658 sebze-i: sebze B 

659 hemvar: hemvare P B 
660 ta’ir: rayaranK 

661 mubareke: miibareke ki P B 

662 irtifa‘ iizre: irtifa'la L 

663 ol unup: - K 

664 divarpe: divar-i peppe B 

665 - ferma y a: -ferma ile B K 

666 irtika‘: irtifa‘ P 

■ 

661 payini: paye B 
668 -ni ha de-i: -nihadeL 
669 beyda-i: beyda B 
670 rair: - K 
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ihata idup andan yukari ta kungure-i zerrin-[P42]kubbeye dek 671 hil‘at-i ka§i-i 672 na- 
dide nuku§ ile cilve-niima-yi tarz-i ahar olmi^dur. 


01 kubbe-i ‘ali§anun bina-yi ‘asllsi muluk-i Emeviyye’den Suleyman ibn ‘Abdu'l- 
Melik’un beyda-i ta’ir-i himmeti iken ba‘de ilbas-i ka§i vu ruham bihi§t-a§yan Sultan 
Suleyman merhumun 673 duhte-i kargah-i himmet-i 674 bi-hemtalaridur. 


Zir-i 


675 


kubbe-i sipihr-miimassda tahminen tulen yigirmi ve ‘ardan on sekiz zira‘ 


mikdari kafes ihat as mda ta’ir-i zibende-pervaz-i evc-i sa‘adet ya‘ni sahra-i miibareke 


[K21a] canib-i kibleye tevecctih 


.-•1.676 _-• 


(izre asude-bal-i a§yan-i istikrar olup §e§ cihetden 


kat‘-i revabit u ittisal ile ‘alaka-pezir-i vakfe-i imtisal-i emr-i 


677 .. 


zii’l-Celal 


-i 678 


idiigi 


peyvend-giisil-i hibal-i kil ii kaldlir. Du§-i yemininde nak§-i tamga-yi eser-i pay-i 


Muhammedi, ‘aleyhiVsalatii ve’s-selam 679 , ki te§rif-i 


680 


siiradikat-i melekut 


buyurduklari §am-i tarab-fercamdan 


681 


yadigar kalup manende-i [B28a] dehan-i 


gevher-fe§an 


Nazm 

I 

£un gulaml-st ki giim-kerde hatt-i azadi 
Her ki bi-dag-i tu der- £ arsa-i mah§er kerded 

terennumiyle lebriz-i mubahat olmadadur. Bihi§t-mekin 682 merhum Sultan Ahmed-i 
Ewel / ol suret-num a-y i fahte-i §ahsar-i Huda’yi ta‘zlmen mekin-i kafes-i simin idup 


671 dek: degin K 

672 ka§I-i: ka?I B 

673 Sultan Suleyman-i merhumun! merhum Sultan Suleyman un P B, merhum Sultan Suleyman 

‘aleyhi’r-rahrne’nin K 

674 himmet: - K 

675 m: - K 

676 teveccuh: - L 

677 emr. - L K 
678 zu’l-Celal: - K 

679 ‘aleyhi’?-salatu ve’s-selam: - LB P 

680 te?rif: te^rif-i seraperde-i B 

681 rarab-fercamdan: rarab-encamda K 

682 melon: mesned P K 
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nev-be-nev gtilabla ptir olmagin ol feydle vticuh-i nevasi-i ztiwar me§arik-i envar 
[L23b] olmadadur. 

Mihman-i girami-terin-i Izdi, salle’llahti te‘ala ‘aleyhi ve seliem, hadretleri 683 rah§- 
ran-i asman oldukda 684 sahra-i mtibareke ke§i§-i cezbe-i muhabbet ile bi-karar olup 
amade-i pervaz-i mtirafakal oldugi halde ferman-i Yezdani ile hadret-i Ruhu’l-emin 
685 nim-i rahda temkin buyurmalariyle asar-i hame-i 686 enamil-i Ruhu’l-kuds sahife-i 

687 

sahra-i mtibarekede mtirtesem olmi§dur. 

Ve bir canibinde dahi 688 ruhsat-yafte-i gtil-ge§t-i 9 emenzar-i feradis cenab-i Idris, 
salavatti’llahi ‘ala-nebiyyina ve ‘aleyh, hadretlerintin 689 ondan mtitecaviz nak§-i 
kadem-i mtikerremleri dide-kti§a-yi canib-i asman oImi§dur. Zir-i saye-i devlet-maye- 
i sahra-i mtibareke bir gar [P43] §eklinde ntimudar olup canib-i kibliden nerdtiban-i 
heft-paye ile ol mahzen-i iksir-i sa‘adete 690 vad‘-i kadem-i ziyaret olunmadadur. 

Leyle-i Mi‘rac’da iimldgah-i kaffe-i ‘aceze-i ‘usat, salle’llahti te‘ala 691 ‘aleyhi ve 
seliem, cenabindan natika-senc-i reca-yi §efa‘at olan lisan-i [B28b] beligti’1-bey am 
cism-i mtibarek-i 692 sahradan mtitemeyyiz olup mali§gah-i efvah u cibah olmi§dur. 

Tarafeyn-i nerdtibanmdamihrab-i Davud u Stileyman, salavatti’llahi ‘ala-nebiyyina ve 
‘aleyhime’s-selam, suret-ntima-y i du 9 e§m-i cihan-bindtir ki ekser evkat-i hayatlarinda 
ol mihrablarda secde-ber-i dergah-i 693 Kadiyyu’l-hacat olmi^lardur. 


683 

684 

685 

686 

687 

688 

689 

690 

691 

692 

693 


hadretleri: - K 
■ « 

oldukda: oldugi K 
emur. emin ile K 
hame-i: hassa-i B 
sahife-i: sahife-i be den B 


dahi: -B 

Idris salavatti’llahi ‘ala-nebiyyina ve ‘ 
sa'adete: sa'adet rarafina K 


aleyh: hadret-i Idris ‘aleyhi’s-selam K 


te'ala: - L 

mubarek: miibareke-i B 

secde-ber-i dergah: secde-i perverdigar B 
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Kafile-salar-i niibuwet, salle’llahu ‘aleyhi ve sellem, hadretleri leyle-i Mi‘rac’da 
imame-i subha-i asliya ya‘ni imam-i saff-i enbiya, salavatu’llahi 694 ‘aleyhim 

ecma‘in 695 , [K21b] olmagi^n merdumek-i dide-i mihrab olduklarinda eser-i ‘imame-i 
miibarekeleri sine-i sahrada eser itmegin bir hey’at-i muka“ar cilveger olup §am u 
seher bir 696 kandil-i diya-pa§ fiiruzan olmadadur. 

Bir gu^esinde dahi bir suffe-i muhtasara ki yine §eb-i piir-tarab-i Mi‘rac’da tenha- 
ni§In-i minassa-i risalet, salle’llahu ‘aleyhi ve sellem 697 , hadretlerinun gu§e-i damen-i 
devlet-i piramenlerini bir gurbe pister-i [L24a] h v ab 698 itmegin itare-i h v ab-i rahat- 
i 699 gurbe-i miskin tecviz-kerde-i §efkat-i dil-nevazane-i nebevileri olmamagla 700 
gQ§e-i me’men-i damenlerin buride-i mikraz-i merhamet 701 buyurduklarinda gurbe-i 
na-hu§yar ferman-i Mugay y i rii ’ s-suver ile suret-i hacerde cilveger olup ta-be- 
kiyamet 702 h v ab-i senginde mu§ahede-i suret-i bidariden vaye-gir-i hirman olmi^dur. 
Hala ‘alameti hiiveyda ve mahall-i icabet-i du‘adur. 

Bir gu§esinde [B29a] cenab-i ceddii’l-enbiya’ Halll-i Huda, salavatu’llahi ‘aleyhi ve 
‘ala-nebiyyina 703 , hadretleri ni^e defa ashab-i basa’ire hiiveyda olmagla mihrab-i 
Ibrahim nam ile mersum-i sahife-i divar-i 704 i^tihar olmi^dur. 

Bala-yi sahra-i miibarekede Davud, ‘aleyhi’s-selam , hadretlerinun sahte-i dest-i 
i‘caz-i 706 ahen-giidazlari olan diraht-i piir-§ah u 707 berg-i [P44] ahenin ile siper-i 


salavatu’llah: ndvanu 


694 

695 ya‘ni imam-i saff-i enbiya salavatu’llahi ‘aleyhim ecma'in: 

696 bir: - L 

697 salle’llahu‘aleyhi ve sellem: ‘aleyhi’s-salatu ve’s-selam K 

698 hab: hab u rahat K 

699 rah at: rahmet 

• • 

700 dil-nevazane-i nebevileri olmamagla: dil-nevazlan olmaklaK 

701 merhamet: - K 

■ 

702 be: - L; layamet: mah?er K 

703 salavatu’llahi ‘aleyhi ve ‘ala-nebiyyina: salavatu’llahi ‘ ala-nebiyyina 


K 


705 


divar: - K 

‘aleyhi’s-selam: - L 


70 < 5 i‘caz: - K 
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seyyidii §-§iiheda Hamza-i ba-safa, radiye’llahii ‘anh 708 , saye-endaz-i §ohret 
o 1 m 1 § 1 ar dur 709 . 


Yine demn-i kubbe-i Sahralu’llah’da iimldgah-i ahali-i iman 710 der-i ravda-i cinan 


olacak mahalde , yessir-na’llahii ve iyyakiim, Babii’l-cenne tesmiyesi ile bir ruham- 


i 


sebz-gun vad‘i ile i^aret olunup ma’ide-i asmani dahi pi§-nihad-i mihmanan-i 


Yezdani olan mahall bir ruham-i sofra-sima ile ta‘yin olunmi^dur. Vasita-i nuzul-i 


kerime-i ‘hel eta’, 712 ma-sadak-i vasf-i iS-feta’, bab-i medine-i ‘ilm-i Ahmedi, 


§akird-i ders-hane-i Muhammedi ‘Ali ibn 713 Ebi Talib, kerreme’llahii 


-« 714 


vecheh, 


manzur-i ashab-i sudur oldugi mahall makam-i 6 All ta‘yini ile ziyaretgah-i ashab-i 


intibahdur. 


Amma derun-i kubbe-i rafi‘a-i sahra-i miibarekede niga§te-i kalem-i iistad-i ezel 715 
olan nuku§-i hayret-feza nur-i nigah-i mahrutiyyii^-^ekli hem-reng-i dum-i tavus ve 
‘aks-i cam-i revzeni nuzzari hem-^e^m-i horos idiip husflsan saha’if-i cidarinda 716 
§ikafte-i erre-i hikmet ve niga§te-i kalem-i kudret olmi§ ruham-i ayine-endamlar 717 
[K22a] ki ?ar [L24b] [B29b] kit‘asindan birer kitabe-i mevzun yahud birer 718 §emse-i 
hd§-numun be-didar olup gtiya Mi‘mar-i 719 Ezel 720 , ‘azze ve cell, nigar-hane-i sun‘-i 
ezellde mutlak arayi§-i divar-i sahra 721 i^un resm ii icad eylemi^dur. Be-tahsis iki 


708 safa: sala radiye’llahu ‘anh L 

709 ol mi ?1 ardur: ol mi ?dur K 

710 iman: imanya‘ru P 

711 mahalde: mahalle B P 

712 The Kur’an, 76/1 

713 ibn: bin P 

714 kerreme’llahu: kerreme’llahute'ala K 
715 iistad: iistad-i ezel P 

716 cidarinda: cudramnda B P 

717 ayine-endamlar: ayine-i endamlan K 

718 birer: bir L 

719 Mi ‘mar: H allak P 

720 Ezel: Ezel ya'ni HaUc K 

721 sahra: sahra-i mubareke P 
■ — • 
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tavus-i tamamu’l-a‘da bir kaseye ser-endaz olmak sureti huveyda oldugi ashab-i 

* 72 2 

I 3 asireti ser-efkende-i zaiiu-yi istigrab itmededur. 


Ho§a sahra-i miibareke ki miyane-i ecza-yi ardiyyede zat-i makdis-i Ilahiyyeye ihtisas 
ile hem-seng-i terazu-yi kader-i ‘ar§-i a c zam olup firka-i enbiya-yi kirama ziyaretgah 


ve ale dam -1 


723 


feydgahlarma 



oldugindan gayn sultan -1 ‘ar§-mesned, 


salle’llahii te‘ala ‘aleyhi ve sellem, hadretleriniin halvet-hane-i hassii’l-hass-i kurbe 

1 — — — t • — I fl 0 


‘uruclari hengaminda b am -1 asm an dan avizan olan 


724 


silm-i nuraniniin mutteka-yi 


derece-i payini 725 olmagla eser-i kadem-i ^ef^al-tev’emlerin halka-i gu§-i iftihar 


itmekmertebesindenfadlaruz-i ciger-suz-i [P45] resta-hizde dahi tefrik-i ahali-i bihi§t 


u duzah i^iin menissa-i mahkeme-i kadiyyii’l-hacat olup ziimre-i ‘usat-i zuvvarine leb- 


726 


ciinban-i §efa‘ai ola! 


Hezar hezar 


= 727 


§likr 


728 


Halik-i bi-^unaki mihman-i ribat-i $ar suffe-i beden ya‘ni ruh-i 


piir-mihen railile-bend-i bender-i fena olmadin nasiye-i siyah-giinah-alud ol seng-i 


miibareke 729 malide kilmmagla /JU dahil-i §iimar-i ziiwar olmak miiyesser oldi /J1 , el- 


730 


731 


minnetii li’llahi [B30a] te‘ala 732 ve tekaddes. 


Kenar-i sahra-i miibarekede ruham-i miicelladan [K22b] bir kubbe-i ho§-niima bina 
olunup Kubbetu’l-mi‘rac ismiyle tavafgah-i ins ii melek olmi^dur. Sevdager-i bazar-i 
melekut, salle’llahu te‘ala 733 ‘aleyhi ve sellem, hadretleri rah-averd-i salat-i 


722 basireti: baslrete L 

■ ■ 

723 akdam: akvam L 

724 olan:-LB P 

725 payini: pa si L; payi P 

726 leb: - K 

727 hezar: - B K 

728 §:ukr: $ukr hadret P 

729 miibareke :rnubarekede K 

730 kilinmagi a: kilinmaga P 

731 oldi: oldi misa' L 

732 te'ala - K 

733 ?alle’llahu te'ala: - K, te'ala: - L 

734 salat; salavatP 
• » 
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[salavat] hams 735 ile nazil-i matmure-i hak olduklarinda ibtida’-i tahrim e-bend-i 736 
iftitah-i salat olduklari m ah aide dahi bir mihrab-i sa ( adet-nisab pa-ber-cay-i kiyam 



Ve yine haric-i kubbe-i sahra-i mubarekeniin canib-i §arkisinde mahkeme-i Davud, 
salavatii’llahi ‘ala-nebiyyina ve ‘aleyh, olan mevdi 4 iizre Kubbetii’s-silsile naminda 741 
he§t tak-i ruham iizre [K22b] bir kubbe-i zibende-sima cilve-niima olup bihi^t-mekan 
Sultan Suleyman ziver-bend-i ka§i-i 742 ho§-nak§ olmagin ‘Ya Davodn 743 inna ce‘aloa- 
ke halite ten fi’l-ard’ 744 nazm-i kerimin, ila-ahirih, arayi§-i kitabe-i bala-yi tak 745 
itmi§lerdiir 746 . 

747 # 

Ve yine ol mahall-i mu‘tebere karib makam-i hadret-i Hidr, ‘aleyhiVselam, bir 
ruham-i abri ile ta‘yin ii i^aret olunmi^dur. Haric-i hisar-i Kuds-i miibarekede pi§gah-i 
Babii’l-hitta’damezar-i ‘ismet-medar-i Meryem defin-i agu§-i zemin olup yine haric-i 
hisarda canib-i garbide merkad-i nur-alud-i hadret-i Davud, salavatu’llahi’l-Meliki’l- 
VedGd 748 , bir mescid-i vala-kibab 749 [B30b] dahilinde hucre-i bihi§t-eser derunmda 


735 

736 

737 

738 

739 

740 

741 

742 

743 

744 

745 

746 

747 

748 

749 


hams: hamse B 

-bend-i: -bend-i tekbir-i K 

mahalde: mahallinde L 

■ ■ 

gune-i: gflne L 
te’sir-i du‘a: te’sir-numa P 

olagelmegin: olmagin K 
naminda: namiyle K 

ka?i-i: ka?i P 
ya Davudu: - K 
The Kur’an, 38/26 

rak: - K 

itrni §1 erdiir: i tmi ?1 er K, eyl emi ?1 erdur B P 
ve yine ol mahall: yine mahall K 

salavatu’llahi’1-Meliki’1-Vedud: salavatu’llahi ‘ala nebiyyi-na ve ‘aleyh B; ‘aleyhi’s-selam K 
vala: - L B 
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•• • 750 

mutevari-i lihaf-i hak olup estar-i zerrin-tar-i sanduka-i mu§k-barlari nur-bah§a-yi 
efvah-i ziiwar olmi§dur 751 . 


[P46] Ve yine ma‘mure-i Beytu’l-makdis’un canib-i §arkisinde ser-ber-averde-i 
muka“ar-i gerdun olan kuh-i bihi§t-§ukOh Tflr-i Zita’da 752 medaci‘-i enbiya vu 

753 

§iiheda manende-i enciim ca-be-ca diya-bah§a olup emkine-i mute‘ayyine den 
mezar-i lami‘u’l-envar-i hadret-i ‘Uzeyr ve eser-i kadem-i Ruhu’llah ve halet-i ra‘y-i 
agnamda nali^gah-i Kelimu’llah sal avatii ’ 11 ah i ‘ala-nebiyyina ve ‘aleyhimden 
ma‘ada 754 mezar-i Rabi‘a-i ‘Adeviyye, radiye’llahu 755 ‘anha, ziyaretgah-i 

kudsiyandur. 


Feryad-i girye-hlz-i hay hay-i hasret, zelzele-efgen-i esas-i gerdun ve §u‘le-i ah-i 
‘alem-suz-i nedamet dag-zen-i derun-i ^erh-i nil-gun olmak sezadur ki bim-i nize-i 
ser-tiz-i reh-zenan-i 758 aman-nidan-i ‘urban cenab-i Halil-i Huda hadret-i Ibrahim ve 
hadret-i Musa-yi Kelim, sal avatii’ 11 ahi ‘ala-nebiyyina [L25b] ve ‘aleyhima 759 , 
hadretleriniin ve gencine-i 760 medfen-i Ibrahim’de medfun olan cevahir-furuzende-i 761 
durc-i niibuwet ya‘nl cenab-i 762 Ishak u Ya‘kGb u Yusuf nebi 763 hadretleriniin ziyaret- 
i riyad-i mukaddeselerine har-i divar-i miimana‘at olup §evk-i hak-i astanlariyle 


agu§-i nasiye-i iimid hamyaze-ke§-i tahassiir kalmi§dur. 


750 mutevari-i: muvari-i P 

751 olmi^dir: ol mi ?1 ardi r B 
752 Zita’da: Zlba’da LKB 

753 enbiya vu ^iiheda: enbiya olan mu§ahid K 

754 ma'ada: gayn B P K 

755 radiye’llahu: radiye’llahu te'ala P 

756 hay: - K 

757 zelzele-efgen-i esas-i gerdon: - L 

758 reh-zenan: zehr-nan P 

759 Kelim ?alavatii’llahi ‘ala-nebiyyi-na ve ‘aleyhima: Kellmu’llah K 

760 gencine-i: genclne B 

761 furGzende-i: furOzende B 

762 cenab. - B 

763 nebi: jalavatu’llahi ‘ala-nebiyyina ve ‘aleyhim P; - B K 
764 astanlariyle: astanelenyle B; astanelerine K; astanlannaP 
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15. Vasf-i [B31a] rig-i bi-aman-i rSh-i Misr 765 

Kuds-i mubarekde se ruze 766 aramdan sonra yine Ramie ve Gazze canibine ‘atf-i 767 

a 

‘inan-gerdan olup Gazze’ye karib mahalde kubur-i §iiheda-yi ‘AskalSa’a amed-§ud-i 
sefir-i du‘a der-kar kilindi. 768 Gazze’den be§inci menzilde vaki‘ kal‘a-i ‘Ari$ ile 
Salihiyye-i Misr 769 beyni ki be§ merhalediir, ab u daneden [K23a] tehi rigistan olmagin 

Nazm 

£un giize§ti ez-ribat-i 770 ten diger ma‘mure nlst 
Zad-i rahi ber-ne-mi-dari ez-in menzil ^era 

avazesi aklam-i elsine-i ashab-i vukufdan 771 mersum-i sahife-i sami‘a olmagin me’kel 
ii me§arib-i penc ruze tahmil-i du§-i cimal kilinmagla derya-yi rimalde §inaya 772 ‘azm 
olundi. 

Vaki‘a ‘ardan 773 be§ alti menzil ve 774 tulen yigirmi menzil mikdari mahall-i leb-i 
Bahr-i Sepid’den kenar-i Bahr-i 775 Siiveys’e varinca bihte-i girbal-i teng- 9 e§m [P47] 

olmi§ rig sa‘at mesabesinde rig-i sefid giisterde-i 776 dest-i ferra§-i kudret olup 
miyanede tak-i gerduna peyveste kuhlar ki taziyane-i tahrik-i bad ile mevce-i derya 
gibi bl-karar ve 777 dest-hu§-i bazl 9 e-i ruzgar olup 

Nazm 


765 Vasf-i rig-i bi-aman-i rah-i Misr: put later in KI 

766 se ruze: ise ruze-i B 

767 ‘ arf: - L B P 

• _ 

768 kilndi: kilndi. Vasf-i rig-i bi-aman-i rah-i MsrB 

769 Salihiyye-i Misr: Salihiyye K 

770 ribar: libas K 

771 vukufdan: vukufda K 

772 $inaya: §itaba B P 

773 ‘ardan: - K 


774 

775 


776 


ve: - B P 
bahr: - K 

giisterde-i: glisterde 


777 u: - K 
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7752 

Ruzgari-st ki ba-rig revan ba-seferem 
Mi-revem rah 779 zi-menzil haberi nist me-ra 

vefkince dest-i ustad-i sun‘la 780 manend-i alat-i §atranc bir sa‘at bir hanede 781 arami 

muhal ve cunbu§-i 9 evgan-i rQzgar ile gGy-sifat bir sahada istikrari mmriadimu’l- 
ihtimaldiir 782 . 

Nazm 

■ 

Ba-derd-i ‘a§k takat ii bi-takati yek-est [L26a] 

Temkin-i kuh u kah der-inca beraber-est 

El-hasil ol bahr-i mewac-i rig i 9 re gavta-h v ari-i ldtirab ile ‘azimet olundukda 
kava’im-i huyul karuna karin ve hum-i husrevani gibi ^ikemleri zib-i zemin olup 

* 783 

[B31bJ safha-i rig iizre asar-i akdam-i metaya yerine nak§-i tahta-i riikkab hiiveyda. 
Ve resm-i kava’im-i cimale bedel ‘aks-i dag-i sineleri peyda idi. Siivarlar 
piyadeler 784 §eklinde niimudar, piyadeleriin ise 785 ancak ‘ukde-i zanulari a§ikar idugi 
mubalagavu igrak degildiir. 

Evtad-i hiyama istikrar hayyiz-i imkandan dur olmagm dest-biird-i tab-i aftabdan 
saye-i §eb 786 9 e§m-i i‘tibara siirme-i Sifahani’den ber-ter ve pay-i dewab karar-dade 
olacak 787 mertebe zemin-i sahttaht-i SiileymanTden nazik-ter goriniirdi. 

Ne hal ise bu gune renc-i rahat-fersa ile penc §ebane-ruz iiftan u hizan 


778 


ruzgan-st: ruzgar 
779 rah: rah veK 


780 


jstad-i sun 1 a: sun -i ezei lie js. 

• • 

781 ?atranc bir sa‘at bir hanede: ?arranc bir hanede nim 

782 mun‘adim: ‘adimK 
783 safha-i: sahife-i K 


K 


784 


piyadeler: piyade B P 


785 ise:-L 
?eb:-K 
787 olacak: idecekK 


786 
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Misra‘ 


Idelum tayy-i beyaban bir i 9 im su diyerek 


Nahlistan-i kasaba-i Salihiyye [K23b] a§yane-i ta’ir-i 
Ferec 788 Ba‘de’$-$idde sahife-i dilde merkum olup 789 
hurmada vad‘-i 790 hiyam-i aram olundi 791 . 


nigah oldukda Hikayat-i 
saye-i nihal-i bala-ke§-i 


16. zikri vasf-i zemin-i harem-i Misr 

Evahir-i fasl-i mihrcan eva’il-i ferverdin-i Misr olmagin tamam hengam i‘tidal-i 
hevasina musadife oldugindan 792 fadla 793 ab-i Nil tamam-i aradi-i sahire-i 794 gabra-yi 
KShire’yi mestilr-i damen-i himmet itdiigi [P48] mevsim olmagla giriban-i 
Salihiyye’den damen-i Misr’a varincaya dek 795 dort be§ menzil mikdari feda libas-i 

796 797 

ab-gun-i ayine-simada na-peyda olup ancak giizergah-i reh-revan i^iin tahminen 
dort be§ zira‘ ‘ardinda 798 bir rah-i miirtefE u miiferrah 799 kalup miyane-i [B32a] ab-i 
kevser-simada bir menzil-i hadeng mikdari mahalde birer 800 karye-i kasaba-numun 801 
cay-gir olup bir rah-i bank [L26b] ile yek-digere ittisali olmagla her ^ar kaiyeniin 
mabeyni bir havd-i dil-pezir §eklini i§‘ar idiib 802 saha-i karada olan her nahl-i ser- 

efraz 


788 ferec; el-ferec P 

789 olup: olmagin K 

790 vad‘: reP K 

791 olundi; kilindi K 

792 oldugindan: ltmekle K 

793 fadla: bundan ma'ada K 

794 sahire-i: sahire L 

795 varincaya dek: vannca L 

796 abgun: abgun iizre K 

797 na-peyda: na-bedid L 

798 ‘ardinda: ‘ardide L; ‘ardiyle B K 

799 murtefi ‘ umuferra]?: muferrah-i murtefi' K 

800 birer: - L 

801 fcaiye-i kasaba-numun: kasaba-misal karye K 

802 §eklim i?‘aridup: lleK 
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Nazm 

t 

Miyan-i Nil’de her nahl-i hurma benzedi guy a 
§inaverlik iden bir dilber-i kakiil-i peruana 

madmumni 803 ifadeye lisan-i hal olmi^dur. Amma hayyat-i sun‘-i Ilahi zemin-i dil- 
ni§in-i Misr’i gah libas-i ab-gun ve gah perde-i sebz-reng ile 804 cilveger itmegin, 
§ahid-i mestane-reftar-i 805 Nil tedricle damen-ke$ oldugi mahallerden asar-i kadem-i 
Hidr gibi sebze-i biri§em-tar-i 806 fer§-i zumurriid-gOn ser-zede olmaga 807 yliz tutup 
miyane-i Nil’de tuyur-i miitenewi‘a tayaran u cereyan itduklerin 808 §ikar-i ^ahbaz-i 
nigah iderek her mesafede bir mevc-i meserret istikbali ve her gamda bir girih-i dil 
inhilalinda 809 tifl-i ser der-heva-yi dil-agfl§-i ummu’d-dunyada gunude-i istirahat 

kilindi. 

0 


17. zikr-i evsaf-i mader-i donya 


810 

[Jo§a belde-i mu‘azzama-i Kahire ki fiishal-i da’ire-i sevadi pergar-i kiyasi 
fersude-kadem 811 ve kebuter-i tiz-gam-i 812 tahmini gusiste-dem 813 ider. Saha-i 814 
irtifa‘-i tabakat-i pen^gane-i 815 bunyani birun -i yara-yi medd-i basar ve kiingure-i 
sutuh -i siiradikat-i eyvani §ikest-aver-i endaze-i nazardur. Mu‘anaka-i ‘imarat-i tak- 


803 

804 

805 

806 

807 

808 

809 

810 
811 
812 

813 

814 

815 


madmuruni: madmuni L 

ve gah perde-i sebz-reng ile: gah sebz ile L; ile perde ve gah libas-i 

reftar: hi ram K 
biri?em: ibri^im BIC 
olmaga: olmaglaK 
itduklerin: itduklerini K 
inhilalinda: in^ilaliyle B K 
kiyasi: kiyasK 
fersflde: fersude-i B 

gam: - K 

giisi ste: ketlbe L 

saha-i: mesaha-i B 

pen 9 gane-i: penc?ane-i L; pencgah K 


perde-i sebz-rengl e P 
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ber-tak-r 16 ebr-mumassi siidde-i ciger-i felek ve 817 [K24a] miizaheme-i minarat-i 
[B32b] revak-ber-revak-i engu^t-nttmasi mani‘-i ciinbu$-i bal-i 8,8 inelekdur. Re$k-i 
kesret-i kibab-i encum-hesabi harab-saz-i handan-r habab ve mahce-i zer-endude-i 


minarat-i rafi'asi tabanca-zen-i suret-i aftabdur. Durub-i nezahet-i mashubi 819 


« V 


cedavil- 


.820 


i saha’if-i devavin 


gibi pehn u rast u nesek; arayi§-i dekakin u esvaki 821 


nizain-i 


[P49] pervin gibi bi-kem-kasdur 822 . Saye-i mezalle-i biinyamnda mecmu‘-i turuk u 


esvaki dest-burd-i pen$e-i aftabdaii asude [L27a] ve ser-cumle ‘uyun 


eyvani 


823 


agu§-i daye-i safa-per-ver-i tak-i saye-gusterde gunude 824 . Her hane-i 825 sad-beyti bir 


devlet-seray 


ve her deri^esi miinakkas kemer 


bir ‘arus-i la’iibali. Her 


h aneniin 


~826 


sahife-i divan piir-nak§ u nigar olmagla bi’l-cumle tarafeyn-i turuki 


827 


her 


dem bahar olmi§dur. Guya her kasri letafet ile bir kasr-i Yusuf ve 828 nak§ u nigar ile 


halvet-hane-i Zeliha’dur. Galebe-i ziham-i siikkam bir riitbedediir ki akasi-i havali-i 

1 « I • 


§ehrde gayet-i tenhayi 829 ile muttasif olan gu§elerinde aju bile kataral-i* J1 baran ziham- 


830 


831 


■ ■ 


i ecsamdan ru-yi zemine hasret-ke§idediir. 


Kesret-i mecami‘ 832 ii mesacid bir mertebedediir ki bir kasid-i 9 apuk-hiz eyyam-i 

ooo 

hayat-i yek-salesin vakt-i devr-i mecami‘ eylese yine tayy-i tavamir-hesabi 


816 tak-ber-tak: lak-i P 

■ • m • m m 

817 ve: -L 

818 bal-i:bal uK 

819 mashubi: mazmum B 

■ ■ ■ 

820 devavin: devayln B 

821 esvaki: esvak B 

■ ■ 

822 kem-kasdur: kern ii kas B L; kem-kas: K 

823 eyvani: ebvabi B 

824 gunu de: gunu dediir P 

825 hane-i: hane L 

826 haneniin: hane K 

827 turuki: turafi P B 

828 ve: - B 


829 tenhayi: t.enha K 
830 gu?elennde: gu?esinde K 
831 kararat: kap" 6- ! L 
832 mecami‘: cevami 1 BK 

833 mecami‘: mesacid ii cami‘ B; mecamf umesacidP 
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merhun-i derece-i istihalediir. Hatta kalem-gir-i sahife-i tahrir bala-yi kal £ ada [B33a] 


sevad-i Misr’un ekser havalisi muhat-i 


834 


B 0 


silsile-i enzar olacak mahalde istik§af-i 


kemmiyet-i i £ dad-i menar 835 i^un tahrik-i 836 ser-engii§t-i nigah eylediikde 837 gayet-i 


irtifa‘lanumudar olan menarun 


-838 


§iimari derece-i hezari giizar itdiiginden 839 ma £ ada 840 


kusur-i kamet ve bu £ d-i mesafe ile miitevari-i perde-i hafa olanlarun hesabi mestGr- 


i 


perde-i ibham olmi§dur 841 . Sevad-i §ehrden haric aradi-i haliyede olan cevami‘-i bi- 


cema £ attin hesabi muhat-i £ ilm-i Ilahldiir. 


• ■ 


Sevad-i ho§-nak§-i Kahire 842 kalem-rev-i £erakise vii Ekrad oldugi eyyamda 
birbiriyle hem-^e^m-i re§k ii hased olup kendi etba‘i aheriin cami‘inde hem-zanu-yi 
saff-i salat olmasi miinafi-i ka‘ide-i hamiyyet olmak i‘tikadiyle hemsaye-i 843 divar- 
be-divar 844 ^eklinde cevami £ bina idiip [K24b] yekdigere te§abuhden teha§i vechi 
iizre 845 libas-i aherde cilveger itmi^lerdiir. Hatta 846 ba £ di mevadi £ de bir merd-i ^alak 
minareden minareye pertab idecek [L27b] mertebeye takrib itmi§lerdiir. Medahil ii 
meharic-i sahn-i 847 sahalarinda [P50] ve hitan u 848 cidarlarinda 849 olan nuku§-i 
ruhamiye-i hurde-kari pay-i enzarazencir-i hayret olmi§lardur. 


834 muhat-i: muhata-i P 

• • ■ 1 

835 menar: minarat P 

836 tahrik: tahrir L 

837 eylediikde: eylediigiimde P 

838 menarun: minaratun P 

839 itdiiginden: itdiikden B; eylediikden K 

840 ma'ada: sonra K 

841 olmi§dur: kalmi?durIC 

842 Kahire: - P 

9 

843 hemsaye-i: hemsaye L P 

844 be: berK 

845 vech-i iizre: - K 


846 

847 

848 

849 


batta: dahi K 
$al?n: sahn uK 
u: - K 

cidarlannda: cudranlannda P K 
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Cumlenun e$heri Cami‘-i Ezher’diir ki vasat-i cesed-i ummu’d-dunyada menzile-gir-i 


kalb-i vesi‘ 


olup 5 am u seher niye bin bala-niijinan 850 ser-h'an-i tahkik u takrir ve 


• B I 


halka-guzinan istifade-i hadis u tefsire [B33b] makarr olmadan 851 hall degildur. 


Birisi dahi Cami -i Sultan Oavri diir ki §emse-i zer-endude-i 852 tavani vasita-i keder- 


giizer 


853 


damir-i mihr 


enver ve ustuvane-i ser-be-gerduni kanadil-i nucuma 


mustakarrdur. 


Birisi dahi Cami‘-i Tulun’dur ki tulen ve ‘ardan mesaha-i saha-i Beytu’l-haram 854 
iizre bina olunup 

N az til 

B 

Ba^indan ate§i eksiik degil olup 855 pa-mal 
Minare gibi olan kec-derun u 856 rast-niima 

kavlince detain -1 minarede olan i‘vicacdan ru-gerdan olup 

Nazm 

I 

Eger^i nahl-i hurma-ve§ degilse zahiriim hemvar 
‘Asa-yi MQsevi-ve§ batinumda istikamet var 

* " 857 

madmum sahife-i miitehayyile-i banisinde niimayan olmagm hilaf-i resm-i ma‘hud 
derecat-i mirkat-i minaresi miinteha-yi §iirefata varinca kamet-i nihali der-agu§ iden 
tah-sifal zahirinden pi^ide olmi^dur. 


850 -ni 5 inan: -m?!n B 

851 olmadan: olmakdanP 

852 endii de-i: endfl de P 

853 keder: - L B P 

8j4 mesaha-i saha-i Beytu’l-haram: saha-i harem-i Beytii 1-harem K 
855 ol up: ol ur B 


85<S 

857 


u: - B 

ma'hfld: ma'hfld iizre P 
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Bu gune uhdflse-i engu§t-niimanun men^e’i budur ki giize§te-i ceride-i 858 zikr olan 
Sultan 859 Talun ol 860 cami‘-i valanun binasina i‘mal-i mi‘mar-i 861 himmet itdugi 
eyyamda bir gun bir §ahsun merfu‘-i paye-i serir itdugi ‘ard-i halin 862 bazi^e-i dest-i 
endi§e-i tiflane iderek ser-i engii§tine pi$ide idup ol varak-parede bi-hasbi’l-‘ade bir 
hey’et-i mahruti numayan oldugi halde rakde-i etkardan bidar olmagin ol makule 
m e §gal e- i lu‘bet ‘arida-i vakar-i saltanat olmak miilahazasi me§hGd-i sebbabe-i nabd- 
1 a§na-yi idraki [B34a] olmagla damen-i temkin-i [L28a] miilQkanesinden izale-i 
gubar-i hiflfet fikrine du§iip nesim-i cihan-gerd-i hired ile halvet-hane-i sinesinde 

• • 863 

[K25a] ‘akd-i enciimen-i me§veret itmegin ol mahalde mi‘mar-i cami‘i ihdar idiip 
‘Hala 864 ser-efrahte-i saha-i [P51] zuhur olacak cami‘ 865 minaresiniin 866 bu resm iizre 
in eta‘ - i derecati bafte-i 867 minval-i musaweriim 868 olmagin bu kar-name-i 869 masnu‘a 
iizre rihte-i kahb-i istihkam olmak maksudumdur’ diyii dest-i mi‘mara teslim itmekle 
dide-i nuzzari halka-i derive-i igfal itmek tekelliifatina dii^diigi zeban-giizar-i tevarih- 
§inasan-i vekayi‘-i Misriyyediir. 

Birisi dahi Rum ili meydanmda Cami‘-i Sultan Hasan’dur ki zir-i kiinbed-i firuze- 

870 w s 

famda naziri cilveger-i saha-i in‘idam idiigi karar-dade-i havass u ‘avamdur . ZSra 
esas-efgen-i istihkam-i ‘imaret 871 olan sultan-i biilend-himmet, ‘ala-vechi’l-iltizam, 


cerlde-i: haride-i L 
sulran: - LP 

860 ol: - K 

861 mi‘mar: - L 

halin: halini B K 
• » 

encumen: encum P 


864 Hala: Hala eserP 

865 cami‘: cami'uhP 

866 mmaresinun: minaresi P 
867 pafte-i: yafte-i B; bafte L 

868 musaweriim: tasawurum B K 

869 kar-name-i: kar-hane-i B 

870 havass u ‘avamdur: hass u ‘amdur K 

871 imaret: imareti P 
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endaze-i tak-i Kisra ihdarindan sonra alti zira‘ dahi terakki ile birbirine mukabil $ar 


tak Iizre bazu-zede-i istihkam itmi§dur. 


Bam-i mebani-i bey an o 1 an Nabl-i na-ttivan su f u f -1 ahcar-i divarin §iimara 873 
ikamet-i siillem-i enzar eylediikde mertebe-i miintesifina irtika’ idinceye dek 
he^tad satf guzer idiip msf-i a‘lasinun te§his-i fevasilmdan sebbabe-i basira izhar-i 

1 1 • I • 

‘acz itmegin msf-i esfeline mukayese vechi iizre iktifa’ olundi. ‘Dest-i irtifa ‘1 kulah- 
efgen-i tema^a’iyandur’ [B34bJ diyu zeban-zed-i enam 877 olan ta^bir-i 878 me§hur bu 
cami‘-i valanun nisfi 879 mertebesinde cilveger-i zuhurdur 880 . 


Birisi dahi 881 fatih-i burku‘-i iimmu’d-dunya ‘Amr v bin ‘As radiye’llahu ‘anhun Misr-i 


‘Atik’de asar-i himmet-i ‘ulyalari 882 olan cami‘-i refi‘u’l-i‘tibardur ki hezaryek siitun- 


1 ruham 883 iizre pa-ber-cay-i saha-i istihkam olup yemin ii yesar-i mihrabinda [L28b] 


iki mushaf-i §erif nihade-i rahle-i ta‘zim kilinmi§dur ki 884 biri ^ekide-i hame-i ‘anber- 


fe§an hadret ‘Osman birisi 885 nemika-i kalem-i gevher-bar-i 


886 


Haydar-i Kerrar 


radiye’llahii ‘anhiimadur 887 . 


Ve sevad-i beden-i ummu’d-dtinyada iki dide-i bina menzilesinde iki birke-i latife 


888 


biri Birke-i HI ve biri Birke-i Ozbekiyye ile 889 nam-yafte-i elsine-i enam ovu olmi§dur. 


^ 890 


872 mebani-i: mebanl K 

873 ?umare B; ?umara-i L; §Qmarda K 

874 ikamet: kamet L 

■ » 

875 enzar: enzara B; nazar K 
876 ?aff: si fat B 

877 enam: - K 
878 ta‘blr: ta'yinB 
879 nisfi: rusfB 

880 mertebesinde cilveger-i zuhurdur: mertebesindedur K 

881 bin si: bin si dahi P 
882 ‘ulyalan: ‘aliyyelen K 
883 ruham: -K 

884 ki: - K 


dahi: -K 

886 bar: - bar hadret P 

887 ‘anhumadur: radiye’llahii ‘anhuma L 

888 lanfe: lapfe vardurki P 
889 ile: - B 
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Her biri takriben tulen 


891 


ve ‘ardan iki mil [P52] mikdari §ekl-i miistedir ile cay-gir 


[K25b] olup be§ tabaka 892 dur u kusur-i 893 bi-kusur ihata idiip revzenleri vera-yi 9111 - 


a 4 


gjsu-yi e§car ve girih-i zulf-i pi 9 -der-pi 9 -i serv-i 894 hevadardan 895 ayine-i aba ; 


895 


896 


9 e§m-ku§a-yi tema§a olmi§lardur 897 . Murabba‘-ni§inan-i sevahil-i ab da’ire-i 


zevrakaya heva-yi sabada darb-i enamil-i mikzaf iderek usul-i devriyle seyr-i 


makamat itmeleri muhayyir-saz-i 9 enber-i evc-i gerdundur. Amma bu iki birke-i 


matbu‘a cu§i§-i ihsan-i Nil’den hisse-yab olmalariyle §e§ mah mikdari gencineleri 


^.. 898 


piirdiir ve §e§ mah mikdari piir-zumiirrud [B35a] olmagin havale-ni§in olanlar 


899 


gah 


sirab ile §ifa-yab-i ‘illet-i sevda ve gah mii§ahede-i sebze-i ziimurrud-famla 


900 


gur- 


saz-i efa-i alam-i diinya olmadadurlar. 


Cuybar-i Nil-i miibarek cedvel-i nil-gun gibi sevad-i mecmu‘a-i Misr’un kenar-i 


garbisine ke§ide olup sahil-i §arkide kadem-nihade-i ‘ar§-i berin cenab-i sultanu’l- 


murselin, salle’llahii te‘ala ‘aleyhi ve sellem 901 , hadretl eriniin iki nak§-i pay-i 


melekut-peymalari ki 902 bir seng-i miibarek sahifesi iizre iki dide-i bina gibi cilveger 


olup etrafina ni 9 e kah-i dil-ara ve bir cami‘-i bi-hemta bina olunup Kadem-i Nebi 


namiyle §ohret-yab-i ‘arsa-i ruzgardur. 



890 

891 

892 

893 

894 

895 

896 

897 

898 

899 

900 

901 

902 


ile nam-yafte-i elsine-i enam: namiyle elsine-i avamda ?ohret-yab K 

rulen: - K 
tabaka: {abalfia-i P 
^usur: - B, kusur lie K 

serv: server P 
hevadardan: hevadan P 

aba: ay a P 

olmi?lardur: olmi?dur K 


mikdan: - P 

havale-ni?in olanlar: havali-ni^inan K 
-famla: -fam ile B; -tamiyle P 
miirselln salle'llahu te'ala ‘aleyhi ve sellem 


: miirselln LP; miirselin ‘aleyhi’s-salatii ve’s-selam K 


ki: - LP 
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Ewe la leb-i Nil ol makam-i miibarek damenin bus idiib, ba‘de ma‘mure-i Misr-i ‘atik 

• I 

pi§gahinda 903 icra-yi merasim-i ruy-mal iderek [L29a] mururdan soma nusha-i he?t 
bihi?tden yek varak §eklinde piraye-bah^-i mahafil-i hur-i ‘ayn olan Kasr-i ‘Ayn nam 
mesire-i dil-kii§a sayesinde kef-zenan-i iltica ve ba‘de Bolak kasabasinda Sebtiyye 
nam mesire-i cennet-firib tema^asindan iktisab-i safa iderek sevad-i Iskenderiyye 
ve 9C 4 Dimyat 905 ve Re$id ’e vannca ikiye miinkasim olmagin siper-i miistedir-i Balir-i 
Sepid’e havale-i resm-i zu’l-fikar ey 1 emi§dtir 906 . 

Misr-i ‘Atik mukabilinde Cize 907 ve Inbaba [Imbaba] nam iki kasaba-i matbu‘a 
kenare-gir-i 908 cu-yi Nil olmagin §am u seher hezar sefa’in-i sarsar-§itab badban-kii§a- 
yi iyab [P53] u zihab olmadadur. 

[JB35b] Miyanede bir cezire-i nazende-simayi ab-i Nil kemer-i simin gibi ihata itmegin 
bun-i abda pii§t-i mahiye zahm-resan olacak [K26a] esas-i mustehilu’l-indiras iizre 
sengin-taklar bina olunup balasinda be§ tabaka iizre mu‘alla kahlar vasita-i kelef-i 
‘arid-i mah olnn$dur. 01 binanun tabaka-i stiflisinde memerr-i abda bir 909 genc-i 
pinhan gibi bir havd-i ruhamiye-i murabba‘u’l-adla‘ 910 ihtira‘ olunup vasatinda 
ruhamdan 911 ^ar gu§e bir sutun-i mevzun manende-i 912 nokta-i nun mustakarr olup 
irtifa‘-i Nil’e derecat-i siillem-i irtika’ olmak iizre i§aret olunan hutut-i hesab-i 
esabi‘ 913 giriban-i lepa 9 e-i istikametinde 9 eb u rast 914 §eklin gosteriip 


903 ‘atik pi^gahmda: ‘atikde K 

904 Iskenderiyye ve: - L 
905 veDimyat: - KB 

906 eylemi^dur: itmi^dur K 

907 Cize: Cizah K; Cizze B 


908 

909 


-gir: kuy B 
bir: - K 


910 adla‘: azlah B 

• ■ ■ 

911 ruhamdan: - B 

912 manende-i: manend P K 

913 esabi‘: - K 

914 9 ep u rast.: 9 ep-rast L P 
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Nazm 

Muntazirken mi'yde-i in‘amina ser-cumle nas 
Ni 9 e bir barmak hesabin gosteriir ummu’l-kiyas 

ijohretiyle mii^aru bi 1-benan olmi§dur. Kelime-i ummu’l-kiyas galat-i me§hur-i 
elsine-i ‘avam olmagla 


Nazm 

l 

Dem-be-dem garka-i seylab-i siri§k oldi teniim 
Dondi Nil i 9 re key-i mikyasagamundan bedeniim 

me’alin beyana lisan-i hal olmi§dur. 


Vera-yi Nil’de iki sa‘at mikdari mesafede kemal-i irtifa‘ ii istihkamla ser-efrahte-i 

■ t — 


evc-i i^tihar olan [L29b] cibal-i ahram tecaviiz-kerde-i ‘aded-i siilusin ve erba‘indiir. 


Amma ikisi birbirine karib du pistan-i iimmu’d-dunya menzilesinde 9 ar riikn-i 


mahrutiyyu’§-§ekl ile be-didar olup her canibi 931 - sad zira‘ ve irtifa‘i dahi yar sad 


zira‘ olmak [B36a] iizere 916 hey’at-i garibe ile murabba‘-ni§in-i esas-i temkin idiigi 


tude-i rah-i nigah-i hayretdiir. 


Ve Misr’un canib-i §arkisinde olan kasabat u ‘imaratun §iiman haric-i havsala-i 


erkamdur. Lakin 917 arisen u e^heri vasitatu’l-‘akd-i silsile-i selatin-i £erakise olan 


Sultan Kaytbay merhumun 918 ‘imarat-i havali-i mezar-i feyd-barlaridur ki yine bir 


seng-i mubarek iizre iki nak§-i kadem-i seyyidu’l-‘alem, salle’llahu te‘ala 919 ‘aleyhi 


ve sellem, gevher-i tac-i iftihar-i m ezar 1 ar 1 dur. 


91 5 
916 
P17 
P18 
PIP 


mu§ar: mu?arun il eyh L 
olmak uzere: - L P 
laldn: velakm K; - L 
Kaytbay merhumun: Kaytba’nun P 

te'ala: - LB 
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Tuhfetu’l-haremeyn 


Padi§ah-i salifii’z-zikr harem-i bihi§t-tev’em-i nebevi ve Ravda-i Mutahhere-i 

« ■ 

Mustafavi [P54], salle llahii te‘ala ‘aleyhi ve sellem, binasina sarf-i gencine-i 921 
himmet itdiikden sonra bir §eb ate§-i muhabbet-i fahr-i ka’inat ile dik-i piir-hun-i 
derum galeyan ve su‘ud-i buhar-i hasretiyle 922 serpu§-i perde-i ziiccaci-i 923 
didesinden katarat-i e§k-i lale-gun meyl-i agu§-i daman iderek rakde-i hafife 924 

n ^at 1 [K26b] ecfam ohcak darii’l-‘ata-yi ‘alem-i misalde resm-i kadem-i 
§erif-i nebevi nukra-i e§k-i hulus^amizine bedel i‘ta ve vedi‘a-i sanduka-i emanet olan 
mahalli ta‘yin ii ima buyurmagla ol padi§ah-i kam-yab kendi hayatinda tavtin-i 925 
cism-i fena-peziri 926 i^iin mahfilr-i ti§e-i intibah itdiigi medfene levh-i sine idiniip 
lezzet-£e§-i 927 h v an -1 ‘amimii’n-neval-i memat oldukdan sonra §em‘-i mezar 
eylemi§ler idi. 

Firdevs-mesned merhum Sultan Ahmed zmet-bahs-i 928 serir-i saltanal olduklarinda 

■ 1 • — > B • 

anlar dahi heva-dar-i pa-bus-i sultan-i [B36b] risalet, salle’llahii te‘ala ‘aleyhi ve 
sellem 929 , [L30a] olmalariyle ol kadem-i §erifi istihdara ikdam itmegin 930 bi-emr-i 
Halik-i bi- 9 un mizac-i ruzgara siikun tail olup ol gevher-i ‘alem-tab-i geran-bahaya 
gencine olan sefine zevrak-i mah-i miinir-i heft pare tehi vii piir oluncaya dek 931 sahil-i 

■ 932 

Konst antiniyye’ye badban-i £in viisul oldukda daver-i magftir kemal-i §evke 
bina’en 


920 te‘ala: - KB 

921 gencine-i: gencine L 

922 hasretiyle: meserret ile B 

923 ziiccaci-i: ziiccaci B 

924 hafife: hafife-i L 

925 tavpn: tavarmn B 
92(5 pezin: pezir K 
927 -?e§: -9e§nLB 
928 zinet: - zib L B 

929 saile’llahute'ala ‘aleyhi ve sellem: ‘aleyhi’s-salatu ve’s-selam K 
930 itmegm: itdiiklennde K 

931 dek: degin K 

932 ?evke: ^evkine P 
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Nazm 

» 

Bulbul 1 ere virdi miijde-i 933 mukaddem-i giil 
Ho§ geldi kadem getiirdu giilzara saba 


teranesiyle ol seng-i miibareki bagrinabasup midad-i 


e§k ve hame-i miijganiyle 


Nazm 934 

N’olacanum gibi ba§umda gotiirsem da’im 
Kademi resmidiir ol 935 hadret-i §ah-i rusulun 


Gul-i giilzar-i nubuwet o 936 kadem sahibidur 
Ahmeda tumiayuzun stir kademine ol giiliin 


mandumesin ‘ikd-i mervarid gibi nisar-i §iikrane-i kudum itdukden soiira ol resm-i 
hiima-yi sa‘adet i 9 iin amade olan kafes-i simin i$re mekin ve 937 bazu-yi tak-i hane-i 
hassayi ol gevher-i nur-bah§a ile tezyin itmegin §ebangah-i revzene-i 9 e§m-i ‘alem- 
binleri mestur-i gi§ave-i h v ab oldukda kar-ferm ay an -1 ‘alem-i ma‘nadan ‘Ya Ahmed, 
[P55] divan-hane-i kismet-i ezeliyyede ta‘yin olunan hisse-i ahire itale-i dest-i taleb 
miinafi-i ka‘ide-i tevekkiil degil midur?’ 


Nazm 

0 


Be-§inev in niikte ki dil-ra zi-gam azade kuni 


Hun-hori ger 938 taleb-i ruzi-i 939 ne-nihade kuni 


mujde-i: mujde P B K 
934 Nazm: Kit‘adur written 


margin 


This Doem is bv Ahmed 


whose 


Bahti 


l.p. 298 


ol: - L 

936 o: ol K 

937 ve: - P K 


ger: - B 
939 ruzi-i: ruziP 
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madmum ile mazhar-i serzeni§ olmalariyle subh-dem yine bir sefineye 940 [B37a] 
hama’il-kerden kilinup canib-i Misr’a i‘ade olundukda bu kez levha-i mihr-i miinir 
yedi defagerden-i ‘arus-i nili burku‘-i gerduna avizan oldugi miiddetde sahil-i Misr’a 
lenger-endaz-i istikrar ve yine ser-i 941 mezar-i [K27a] Kaytbay’a §a‘§a‘a-bar oldugi 
mesluk-i kadem-i kalem-i ashab-i asardur. 

• ■ I l — 

Eger£i medine-i Kahire’de me§ahid-i me§ahir-i kibar bi-gane-i hadd ii ^iimardur. 942 
Amma e^heri zanu-zedegan-i halka-i enciimen-i [L30b] ashab radiye’llahii 943 
‘anhiimden hadret-i ‘Ukbe’diir ki kubbe-i mezar-i lami‘u’l-envari dibace-i sahife-i 

• ■ ■ I ft 

Karafe-i Kiibra’dur. Ana miitekarib riikn-i vahid-i erkan-i erba‘a-i mezahib 944 Imam 

I • f — 

$afi‘i, ‘aleyhi’r-rahme, hadretleriniin cevahir-i geran-kadr-i cesed-i latifleri sanduka-i 
sebz-pu§ 945 ile bir kubbe-i asman-say sayesinde mukim olup cenab-i seyyidii’s- 
sakaleyn, sal 1 e’ 11 ahii 946 ‘aleyhi ve sellem, hadretleri ol kubbe-i mu‘allaya te§rif-bah§-i 
kadime-i asman-mesir 947 olduklari 948 me^hfld-i 949 erbab-i basa’ir olmagin divar-i 
garbide mevrid-i sa‘adet-eserleri bir perde-i zer-tar ile i§‘ar olunmi§dur. 

Ve faris-i meydan-i velayet ‘Omer bin Farid, kuddise sirrahu’l- <: aziz, hadretleriniin 950 
dahi 951 h v abgah-i feyd-penahlari ser-satr-i ceride-i hamii§an-i Karafe-i Kiibra’dur. Ve 
gul-i gul§en-tiraz-i velayet §eyh Ibrahim-i Giil^em hadretleriniin dahi kit‘a-i 


940 

941 

942 

943 

944 

945 

946 

947 

948 

949 

950 

951 


sefineye: sefine-i K 
ser:- K 

^umardur: ^umar L 
radiye’llahii: radiye’llahu te'ala K 

mezahib: - P 
-pfl?: - K 

saile’llahu: salle’llahu te'ala P 
■ • 

asman-mesir: - K 
ol dukl an: buyurduld an K 
method: me?hud-i ashab B P 

hadretlenniin: - K , . T 

Farid kuddise sirrahu’l^aziz, hadretleriniin dahi: Fand hadretleri, kuddise sirrahu 1- aziz, L 
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9 emenzar-i [B37b] bihi§t olan merkad-i mii’eyyedleri cilve-saz-i sine-i 952 sevad-i 
Kahire olmi§dur. 

Ma-hasal tahrir-i evsaf-i mevadk-i garbiyye ve emakin-i ‘acibe-i Kahire birun-i yara- 
yi havsala-i kalem olmagin canib-i sahra-yi merama tahrik-i licam olundi. Kala-yi 

953 

siyeh-fam-i zalam kisve-i kamet-i §am olmag^iin damen-i [P56] bedr-i $ewal §eb- 
be-§eb biiride-i 954 mikrad-i nakd olmaga §iir0‘ eylediikde bala-yi §ahid-i Beyt-i Ilahi 
i 9 iin bafte-i kargah-i yek-sale olaii kisve-i §erife-i ‘anberin-tar gulgule-i ezkar-i 
me§ayih-i bi-^iimar ile vali-i Misr pi§gahindan giizar ve medfen-i re’s-i piir-nur 
hadret-i Hiiseyn ibn 955 ‘Aliyyii’l-murteda radiye’llahli ‘anhiimada 9 end ruze vedi‘a-i 
vakfe-i istikrar eylediler. 


18. Birun-reften-i mahlil i Misriyan 


c Alem-i ‘alem-tab-i kamer-i miinewer §ukka-i sim-gun-i murassa‘ -tiraz ‘inline kii§ad 


virdiikde darii’l-hikem-i memleket-i Kahire’den 956 haric-i Babu’n-nasr’da y3/ kasaba-i 


957 


‘Adiliyye’ye varinca [L31a] uc sa‘at mesafeniin tarafeyn-i reh-guzarmda vaki c dumb u 
eyvan u 958 dekakin u meyadin ve [K27b] tabakat-i biiyflt u kusflr bi’l-ciimle siikkan-i 
Misr ile niimune-i sahife-i divan-i e§‘ar olup 959 galebe-i miizaheme-i niifiis-i insan 
cem‘iyyet-i ma‘§er-i mah§ere perde-ke§-i nisyan olmak suretlerin niimayan eyledi. 
Ecsam-i enam garka-i emvac-i ziham olup birbiri 960 fevkinde ancak deva’ir-i viicQh u 


a‘mam be-didar olmi§ idi. 


952 sine-i: - K 

953 siyeh-farm: sine-iam B P 

954 buride-i: buride B 

955 ibn: binP 

956 Kahire’den: Kahinyye’den L 

957 babii’n-nasr’da: - K 

958 eyvan u: ebvab B K 

959 ol up: ol unup K 

960 birbiri: bin bin B K 
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Her ne tarafa [B38a] imrar-i nazar 961 olunsa yeksere leb ii ru vii 962 9 e§m ii ebru 
mii§ahede olunup guya Nessac-i kargah-i sun‘ tarafeyn-i reh-gtizara nak§-i be§ere-i 
insaniyye ile muzeyyen birer perde-i 963 musawer avihte idiip ol mertebe cilve-i ‘alem 
sflret-i manzGr-i dide-i ‘ibret-bin olmami§ idi. zirve-i rii’us-i sevabik siitun-i zenh-i 
levahik ve sudur-i levahik bali§-i ektaf-i sevabik olup hutflt-i nevasi-i esafil ^ep-rast- 
i 964 sine-i e‘all 965 ve erkam-i 966 zlr-i leb-i e‘ali hatt-i pi§ani-i esafil olmi^idi. 

Bu halet ile herkes dide-kii§a-yi 967 rah-i tema§a iken bi’l-ciimle mevacib-h v aran-i 
divan ve me§ayih-i celilii’l-‘iinvan gulgule-i ezkar ile mesami‘-i nasi deri^e-i hankah-i 
hakikat 968 iderek mahfil-i §erifi ziver-i du§-i ta‘zim idiip muhayyem-i huccaca isal 
eylediler. 

19. Reften-i haciyan be-Birke-i Hacc-i ^erlf 969 

[P57] 01 giinden sonra ceres-i mihr-i miinir be§ def a avihte-i gerden-i cemmaze-i 
eyyam oldukda 970 bi’l-ciimle amadegan-i rah-i beyt-i Huda 971 du§-i cimale tahmil-i 
eskal idiip maye-daran-i kuwet-i maliyye olanlar mesned-ni§in-i hudur olmagi 9 iin 
vakf-i zelzele-i bi-infisal ve me§ruta-i ra‘:je-i bi’l-ittisal, kafes-i ta’ir-i Hicaz, halvet- 
hane-i salik-i rah-i diraz, beyt-i 9 ar fikra-i bahr-i remel, serir-i 9 ar J72 paye-i du§-i 
cemel, [L31b] habab-i ‘umman-i beyaban, ya‘ni hane-i pa-der-heva-yi taht-i revanda 


961 

962 

963 

964 

965 

966 

967 

968 

969 

970 

971 

972 


nazar: - B 

ru vii: ru-yi K 

perde-i: perde L 

9 ep-rast: 9 irast P IC; 9 ep B 

e'ali: e‘ali-i B 

erkam: erkami P 

dide: dide-i K 

hakikat: hayretK 
9 erif:-PBK 

avihte-i gerden-i cemmaze-i eyyam oldukda: avihte olup B 
Huda: Huda dahi K 
9 ar: 9 ehar B P 
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gu§e-ni§in-i istirahat 973 olup n^eler dahi du suffe-i miitekabile-i mihaffede 974 badam-i 
du magz-i suretin [B38b] gosterup Birketii’l-hacc 975 ta‘bir olunan gadir-i pakize-zamir 

* 976 

kenarinda aram-gir-i saye-i h 1 yam oldilar. 


Iki gun ol fedada itmam-i kusur-i meham i^iin aram olunmak mersum-i ceride-i i‘tiyad 


o 1 dugina 


977 


bina’en kunbed-i firuze-fam-i gerduna gi§ave-i ‘anberin ta‘lik olundugi 


978 


dem a‘yan-i huccacun pi§gah-i hiyaminda i§are ta‘bir olunur [K28a] birer siitim iizre 


kanadll-i bi-§iimar ile suret-i ‘ikd-i siireyya fiiruzan olup reh-revan-i Beytii’llah’un 


merasim-i rukub u niizuli mugayir-i esfar-i sa’ire olmagin ekseriyya hareketleri 979 


tabl-i zemn-i aftab-i ziver zir-i 980 na‘l-i y01 fey’-i zeval oldugi vakitlere tesadiif itmekle 


981 


hengam-i niizulleri dahi kafile-i subhdan mukaddem vaki‘ olmagin §ebgerdan-i giim- 


kerde- i 


982 -. 983 


rah 


delalet-i niicum ile reh-bilrde-i 984 menzil-i maksud oldugi gibi herkes 


semut-i 985 hiyamin istidam i^iin ‘el-‘arifri yekfihi’l-i^aret’ diyerek her i§arenun 


r*986 


nak§i nuku§-i sa’ireden miimtaz olmak iizere tertib olunup guya §eb-i ruzede bir 


ma‘mure-i ‘azlmii’s-sevadun rii’us-i §iirefat-i minarati kanadil ile tezyin olunmi§ idi. 


20. IbtidS-yi ‘azlmet-i hnccac 

Nefes-i subh-i ahir itfa’-i kanadil-i niicum itdiikde turre-i kus-i rihlet midakka-i 
miinebbih-i sa‘at-i hareket olmagin 987 


973 

974 

975 

976 

977 

978 

979 

980 

981 

982 


istirahat: rahatK 

mutelabile-i mihaffede: mutekalibede ya‘nl mihaffede K 

hacc: huccac L 
• • 

saye-i: saha-i K 

ol dugina: olundugina B P, oldukdan na?i K 
a‘yan: - L 

hareketleri: h areketl eri ni K 
« • 

zir: - K 
na'l: bagl B 
-kerde-i: -kerde B L 



rah: - K 


984 reh-biirde-i: rehber-dih K 

985 semflt: simatK 

986 i ^areniih L: i^aretiin P 

987 olmagin: olunmagB 




Tuh fetu’l-ftaremeyn 


Nazm 

Gonul tayy itbisat-i a‘y§i hengam-i 988 ‘azimetdur 

Yuri berk-i sefer-amade it 989 kim vakt-i rihletdiir 

> • 



misra‘-i [P58] mihaffe-beyt-i kaside-i me§hure 991 [L32a] §iitur u hicreye nazire 992 


kilinup kalben ve kaliban canib-i kible-i 993 amale 994 tevcih-i kubale-i 995 ikbal olundi. 

1 I i 


Nazm 996 

Ma rah-revan-i harem-i Ka‘be-i 997 can-im 
Ba-kafile-i e§k-i revan hem-reh ez-an-im 


Esna-yi 998 tarikde Sahia-yi Tih ve 999 lUr-i SinS giizar 1000 olundukdan sonra tokuzuncu 
giinde ‘Al^abe-i Misr namiyle me§hur-i elsine-i enam 1001 olan rah-i 1002 ‘usret-penah ki 
tarafeynde olan kulel-i cibali 1003 a§yane-i nesr-i ta’irden ber-ter 1004 ve miyanede olan 
memerr-i barik-i ‘amiki pu§t-i gav ii mahiye beraberdiir. 1005 Manende-i mar-i pifide 
pay-i 1006 metaya olarak leb-i Bahi-i MnMt buse-dade-i 1007 damen-i hiyam kilindi. 
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Tub fetu’l -Ij aremey n 


Nazm 1008 

a 

Leb-i derya-st 9 fln Ieb-i dilber 
Zi-birun 1009 sebze ve zi-derun gevher 

Manende-i derya safa-yi 1010 hatir ile bir ni 9 e menzil dahi kenar-i varak-i piruze-tam-i 
deryadan biiride-i mikrad-i kava’im-i metaya kihndukdan sonra zelzele-i zemin- 
gerdan- 1 Ilahi ile guy-i 9 evgan-i kada olan ard-i Medyen kurbinde ‘ibadet-hane-i 
hatibu’l-enbiya hadret-i $u‘ayb, sal avatu’l 1 ahi ‘ala-nebiyyina ve ‘aleyh, 

[K28b] ziyaretiyle kat‘-i medaric-i minber-i ineram olundi 1012 . 

Me§‘al-i kamer-i zi’l-hicce ziver-i dfl§-i sipihr oldukda ‘arsa-i Bedr-i Huneyn 


cilvegah-i hiyam olup ruz-i nusret-enduz-i gaza-yi kiibra-yi Bedr’de sahba-ke§an-i 


peymane-i §ehadetiin hak-i hun-amizleri ziyaretiyle ser-germi-i ne§’e-i ruhanl [B39b] 


iktisabindan gayri sultan-i mansur-i liva’-i 


1013 


nubiiwet ‘aleyhi’s-salatii ve’s- 


selam 


= .1014 


, hadretleri ol ma‘reke-i hired-fersa hengaminda iimid-i hiram-i §ahid-i 


nusret ile du kefF-i istid‘alann mir’at-i ru-yi reca kilmak i 9 un tevari buyurduklan 


saye-i nahl-i takde biinyad olunan Mescid-i ‘Ari§ ziyareti ile dest-i timid na’il-i hu§e-i 


meram kilindi. 


1008 

1009 


1010 


owing remark put in the margin of: ‘Beyt-i bala tahrir olunur 


zi: ez B L K 


safa-yi: safa B K 

1011 ve ‘aleyh hadretlennuh 

1012 olundi: oldi B L 


liva’-i: el-liva 


1014 


ekmelu’t-tahiyye 
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21. Residen be-mikat-i ihramgah 

Andaii ikinci giinde mikat-i kafile-i Misriyye olan Rabik nam sahra-yi sine-ku§a 
[L32b] pirahen-i cengar-gun-i hiyam ile piraye-gir 1015 oldukda bi’l-ciimle salikan-i 
rah-i Beyt-i Ilah elbise-i ‘adiyeden 1016 te‘arri idiib 

Nazm 

i 

Penbe-i dag-i derun i$re [P59] nihandur bedeniim 1017 
Dil i oldukca libasum budur olsem kefenum 

I 

beyti 1018 ile §iist u 1019 §u-yi ebdandan sonra 1020 lepa^e-i divan-i mukaddes-i Ilahl olan 
iki kit‘a ihram-i sepid-fami 1021 ziver-i du§ u miyan eyleyiip ser u pa berehne avaze-i 
gulgule-i felek-resa-yi lebbeyki amihte-i 1022 ezkar-i miisebbihan-i mele’-i a‘la 
eylediler. 

Beyt 

Ka‘be-ra mestane lebbeyk arem ez-mikat-i £ a§k 
K’ez-elestem hem ba-in 1023 lebbeyk guya kerde-end 1024 

Teselstil-i zemzeme-i lebbeyk pen$ §ebane-ruz inkita‘ bulmayup bir subh-dem 
haci-i berehne-ser 1026 hur§id devr-i metaf-i gerdun i^un subh-i ewel ii ahirden iki kit‘a 
ihram-i kafilr-fami arayi§-i endam eylediikde nagah tig-i cibal-i zemin-i Batha’ 


1015 

1016 


W 


‘adiyeden: ‘anyedenLK 
1017 Tins hemistich is missing mB 
1018 beyti: ruyyeti B 

10X9 _ 

1020 sonra: - K 

1021 sepld: sefid P 

1022 amihte-i: amihte B 

1023 ba-in: bayinB 

1024 Verde-end: kerde-em K 


1025 

1026 


bir: - K 

berehne-ser: berehne-i K 



Tuh fetii’ 1 -h aremey n 


leme‘an itmegin kafile-i arzu-bar-i huccacun ‘inan-i arami gusiste olup herkesiin 
[B40a] saha’if-i pi§am-i 1027 halinde da‘iyye-i §itab miirtesem olmagin 


Nazm 

9 

Ridayi sorasoraKa‘be’yi bulur adem 
Heman yola du^eliim kuy-i dil-ruba diyerek 


harem-i §erif savbmamusara‘at eylediler. 


1028 


Nazm 


1029 


Dilem be-nale der-ayed ki 1030 bi-saburi-ra 


-1031 


Zi-hadd me-ber ki der-in rah kes m e-bad sabur 


Vaki‘an §ahin-i m e 1 ekut-a§y an-i can henuz azade-pervaz-i 


1032 


heva-yi ‘alem-i ltlak 


iken gerdi§-i beftere-i da‘vet-i Haliliyye’ye bal-kii§a-yi icabet olmada 


1033 


[?] 


ldtirarindan gayri § ehr-b end-i 1034 me§ime-i c ademden lu ” na’il-i dest-maye-i [K29a] 


1035 


viicud oldukdan sonrahadret-i Kadir-i istita‘at-bahsa celle sanuhu’niin araste-i neval-i 

0 • fl • ■ ■ — * * 


magfiret olan diyafet-hane-i kiibrasina teklifi dahi zencir-i gerden-i ihtiyar olup 


hususan sevda-ger-i 9 arsu-yi hayat olaldan beri diikkan 9 e-i sami‘a kala-yi guft-ii-gu-yi 


Haremeyn-i §erifeyn 


pur oldukca sanduk 9 a-i miitehayyile nakd-i i§tiyak 


[L33a] malamal olmagla 


Nazm 


1027 pi?ani-i: pi^ani B 

1028 In K this phrase is in the margin, and ba ‘de added at the end of it. 

1029 In K this couplet is in the margin. 

1030 ki: - L 

1031 bi: ezP; - B, illegible inK 
1032 azade: azade-i P; azadlK 

1033 olmada ldnranndan: olmada. Idtirabdan B; olmadadir. BuidnrabdanK 

1034 -bend: tyh /t bh L 

1035 ‘ademden: ‘ademde B P 

1036 serifeyn: - P 




Tuh 1 etu'l-ijaremey n 


Key bad ya Rabb ki ru 1037 der-Yesrib ii Batha kiinem 
Geh be-Mekke menzil ve geh der-Medine ca kiinem 

teranesiyle nev-be-nev derya-yi e§k-i §evk mevce-dar-i rikkal ve nefes-be-nefes 
sefine-i dil badban-ke§a-yi ah-i hasret olmak mu‘tadindan 1038 oldugindan fadla 1039 
[P60] asar-i hikem-i takdiri-i ezel zuhura karib olmagin ol giilistan-i magfiret-i Uahl 
ziyaretine ‘azm olundugi giinden beri §ebnem-i sabr rubude-i ney^e-i mihr-i i^tiyak 
olmagla tayy-i menazil-i ba‘ide-damen-i [B40b] arzuya gubar olup bir giin 
mukaddemce menzil-i maksuda viisQl ve teslim-i nakd-i e§k-i niyaz iimidiyle 1040 
‘avarid-hane-i ceride-i ‘bmrden bir mikdar hane-i eyyam firu-nihade kilimnak cana 
minnet biliniirken ne hal ise ol mertebe 1041 tayy-i merahil-i 1042 bi-hesabdan sonra 
reside-i kurb-i 1043 Beytii’l-haram oldukda karban-i £ akl u §u‘ur ve meleke-i sabr u 
karar mahallinde paydar olmak ni^e rniitesawerdur! 

Nazm 1044 

a 

£un eser-i kurb musawer §eved 
Cazibe-i §evk fiizGn-ter §eved 

Harem-i Mekke-i mu‘azzama’ya iki sa‘al mikdari ‘Umre nam mahall ki ibtida-yi 

a % % mf 

hadd-i harem-i Izdi oldugin i§ c ara 1045 tarafeyn-i tarikde 1046 iki mil-i ser-biilend lisan-i 
hal olmi^dur. Qe§m-guzar-i reh-neverdan be-vadi-i 1047 hasret oldukda yekpare 


ruy: - B 

1038 mu'tadindan: mu’tadi KP; mu'tadL 

1039 fadla: fadla-i B 

1040 umidiyle: ile K 

1041 mertebe: mertebe-i B 
1042 meral?il: - LB 

1043 kurb: - K 

1044 Beyt: nazm B 

1045 oldugin i?‘ara: oldugjna i?‘ar IC 

1046 rarikde: rarikinde P 

1047 be-vadl-i: - K 

1048 yekpare: yekpare-i K 



Tuhfetu’l-haremeyn 


katile-i huccac cunbu 5 -i sarsar 5 evkiyle evrak-i hazan-zede gibi iiftade-i 1049 zemin 
olup piyade-i bazi^e-i §evk u mahabbet oldilar 1050 . 


Nazm 

Ciimle hala’ik $e ‘Arab 9 e ‘Acem 
Badiye-peyma 1051 be-heva-yi harem 1052 

Zi-ate§ §u‘le be-niimud amedend 
Ciimle der-an ‘arsafirud-amedend 

Ho§a, ol hengam-i dil-ara ki mikrad-i §evk ii gar am sahife-i kulubdan hava§i-i 

ta‘allukat-i hevayi 1054 kat‘ idiip risman-baz-i arzu ser-menzil-i amale 1055 hatve- 
ciinban-i §itab ola! [K29b] 



pirahen-i ‘ala’ik-i 1057 emval u ‘iyalden astin-fe§an-i tecerriid olup h v an-i bi-imtinan-i 
magfiret-i [B41a] Ilahiden lokma- 901 -i ni‘met-i dareyn ola! 

Nazm 

i 

Ni‘met-i o hest birun ez-hayal 
Keyf bOd sirr-i lisanii’l-makal 


Hezar §iikr Kadir-i bi-^unaki §em‘a-i 1058 sine-fiirQz-i 1059 hayat kii§te-i nefes-i va-pesin 
olmadan 1060 giirm-i nazar kandil-i tak-i metaf olmagla dide-ru§en olinak sa‘adetinden 
bi-nasib eylemedi. 


1049 iiftade-i: uftade B 

1050 oldil ar: eyledilerK 

1051 peyma: peyma-yi K 
1052 Mul?yi (Laia), f. 40a 
1053 dil-ara: dil-aram P 

1054 hevayi: sivay B, sivayi P 
1055 amale: amale-i K 

1056 -sin§t: -siri§te B 

1057 ‘ala’ik: ‘ala’ik uL 
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Tuhfetu’l-harerneyn 


Ve 


yi bi-hadd hadret-i Vehhab-i ‘amimu’r-rahmete ki 


1061 


kala-yi kem-yab 


zindegani tarac-horde-i 


1062 i -1063 


reh-zen-i 


merg-i nagehani [P61] olmazdan mukaddem 


pemiyan-i pi§ain pay-endaz-i 1064 hak-i harem-i Yezdani kilimnak devletinden mahrum 

■ 1 a 


komadi. 


N az m 
1 

Minnet Huda ki her 1065 ki taleb-kerdem ez-Huda 
Ber-minnetha-yi himmet-i hodkamran §iidem 


Ma-hasal havall-i Mekke-i MiPazzama’da nagah kibab-i mezaristan-i Mu‘alla saye-i 
hurmazardan hiiveyda olmagla hadeka-i ‘uyGn peymane-i lebriz-i ne§at olup mesti-i 
§evk-i serho^i ohnagaba§ladi. 

Nazm 

■ 

Hak-i Mu‘alla-stki tac-i ser-est 
Nur-dih 1066 dlde-i mah u hur-est 1067 


Her tarafe§ magrib-i sad aftab 
Perde-i gil ge§te ber-i§an nikab 1068 

Hezaran nucQm-i zahire-i 1069 sipihr-i keramet ol hak-i pakde mutevari-i gu§e-i hala 
olmagin 1070 kadri asmandan miPalla olmak mevki‘-i 9 iin u 9 era degildiir. 


1058 

1059 

1060 
1061 
1062 

1063 

1064 

1065 

1066 
106 ? 
1068 

1069 

1070 


^em'a-r. ?em‘-i B K 
sine: sine-i B 
olmadan: olmadinK 
ki: - B 

horde-i: h v arde-i P 
reh-zen-i: - L 
payendaz; pa-bendaz P 
her: her ?e P 
-dih: - K 

Muhyi (Lai a), f. lib 
Mubyi (Lai a), f. lib 
zahire-i: zuhre-i P 

gflse-i hafa olmagin: perde-i hafa olmazdi K 
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Tuh fetu’ 1 -h aremey n 


Hususan sem‘-i §ebistan-i ‘ismet, pervane-i ^erag-i mibiiwet hadret-i 1071 Hadice-i 
Kubra, radiye’llahii 1072 ‘anha, hadretleri dahi ol sahada arayi§-i zinet-i seray-i 
cavidani olmagla kubbe-i merkadleri a‘zam-i kibab-i mu‘alladur. 

Andan sonranagah asar-i ‘iniarat-i [B41b] belde-i Mekke-i mu‘azzama vera-yi nikab-i 
haladan niimayan olmagla yek-p are hiicOm-i seylab-i hayret bunyan-i havassi numune- 
i dil-i mii§takan idiip savlecan-i mehabet-i kudsiyye ile guy-sifat baz-i sergerde 

Nazm [L34a] 

KOyun gibi ehl-i dile bag-i Irem olmaz 
Bag-i Irem ol cennet-i feyde harem olmaz 

1073 zemzemesiyle miyane-i ku 9 e-i Mekke-i muhteremede 1074 devr iderek [K30a] 

Nazm 

I 

Miidde'amuz bir nigah-i merhametdur yardan 
Iki ‘alemde dahi bir mudde‘amuz var 1075 bizum 

vefkince sahn-i Miidde‘a aramgah-i pay-i nigah kilindi. Miidde‘a namiyle §ohret-yab 
olan miyane-i kU 9 e-i Ummu’l-kura’dabir pu§tediir ki sahife-i divar-i harem-i RabbanI 
ibtida’ ol mahalde memerr-i tifl-i nev-amuz-i nazar olmagla ol mahalde 9 ekide-i 
yara‘a-i zeban olan 1076 manzume-i du‘a mersum-i levha-i icabet olmak mevki‘-i 
i§tibahdan muteba‘id oldugi 1077 sultan-i kevneyn, salle’llahu ‘aleyh ve sellem, 


10/1 hadret-i:-PBL 

1072 radiye’llahu: radiye’llahiite'ala K 

1073 zemzemesiyle: vefkince zemzemesiyle K 

1074 Mekke-i muhteremede: ku<?e-i Ummu’l-kura K 

1075 var: yokP KL 

1076 olan: olup B 

1077 oldugi: olmadugj K 
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Tub fetu’ 1 -h aremey n 


hadretlerinim mevkif-i mezburda her bar dest-kii§a-yi 1078 bargah-i ehadiyyet olduklari 
siibut-yaftedur. [P62] 

Nazm 

■ 

Ru-yi taleb nih be-su-yi Mudde‘a 
Bi-§ekk ii §iibhe-est kabul-i du‘a 1079 

22. Dlden-i 1080 rahsare-i 1081 Beyt-i Iiah 

BiM-ahare Miidde‘a’dan dahi giizer 1082 oluimp tar-i enzar §iirefat-i minarat-i harem-i 
mukerrem-i ser-be-gerduna pi^ide kdinarak siidde-i sidre-fersa-yi Babii’s-selam 
secdegah-i pi§ani-i can olup sahn-i saha-i 1083 Haremu’11 ah’a 1084 itare-i hammame-i 
nigah olundukda niisha-i [B42a] miitehayyileden §iraze-i 1085 §u‘ur 1086 bi’l-kiilliye 
giisiste olup ecza-yi peri§an-havass bazi^e-i bad-i ah olmaga agaz eyledi. 

Nazm 

Ge§t dilem garka-i bahr-i visal 
Gum-§udem ez-hod be-furug-i cemal 

Seyl-i siri§k ez-miije-i e§k-bar 
Ser-zed ve Ceyhun §ud 1087 ez-an-em kenar 


1078 dest-ku?a-yi: dest-i du‘a-ku?a-yi IC 
1079 Muhyi (Lai a), f. lib 

1080 diden: el-hamdu li’llah diden K 

1081 ruhsare-i: ruhsar-i K 

1082 giizer: giizar B 

1083 saha-i: sahada ya‘ni K 
1084 haremu'llah: haremu’llahda K 

1085 ?iraze-i: ?iraze K 

1086 ?u‘Qr: ?u‘0ra B 

1087 ?ud: ?ud ve P 
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Tuh f etu’ 1 -h aremeyn 


Galebe-i deh;;et-i visalden az kaldi ki iksir-i ‘alem-baha-yi can hak-riz-i mesemmat-i 
bedenden lizan ola 1088 ve istila-yi mehabct-i beyt-i zi’l-celal’den karib oldi ki 5 ir-i 108? 
ruh zencir-i enfasi kal‘ idiip girive-i teng-i 1090 tenden giirizan ola! 

Nazm 

■ 

Didim 1091 in^iinin dem-i vasl 1092 ve 1093 ne-murde-im [L34b] 

Ma-ra be-saht-i cani-i hod in giiman ne-bGd 1094 

Bu keyfiyyet ile §ahne-i mehabet-i celal 1095 bir zaman kalem-rev-i hiredde 

tasarrufdan sohra 9 te‘akub-i lem‘a-i tebessiim-i cental 1098 nev‘an inare-i 1099 

9 erag-i 10 §u‘ur itmegin kemal-i §ermiyle 1101 vera-yi 9 ar- 9 upe-i miijgandan kamet-i 

ho§-riiba-yi §ahid-i Beytu’l-haram’a revzene-i 1102 9 e§m-i hasret kii^ade kilindi. 
[K30a] 


23. zikr-i evsaf-i Ka‘be-i ‘itlyS 


Ne gordiim 1103 , bir nazenln-i enciimen-i melahatdur 


1104 


ki kamet-i sidre hiramina 


1105 -1106 


piraye-i kiyam virmekle tema§ayiyan-i melek ii melekuti iiftade-i nazra-i 


hayret 


1088 ola: olan B 


1089 

1090 

1091 


?ir: - L 

teng-tenden: teng u tenden K 
didim: didem K 


1092 

1093 


vasl: visal K 
ve: - B* 


1094 ne-bud: -B 


1095 

1096 

1097 

1098 


celal: zi’l-celal K 

tasarrufdan: tas arm fun dan L 

■ « 

sonra: - P 
cemal: celal K 


1099 inare-i: inare B 


1100 9 erag:-L 

1101 ^ermiyle: §ermle K 

1102 revzene: revzen K 

1103 ne gordiim : - P 

1104 melahatdur: melahat K 

1105 ufta de-i: iiftade P 

1106 nazra-i: nazraK 

■ ■ 
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eylemi§. Ve bir mah-i aftab-suzdur ki agu§-i hale-i metafda 1107 cilveger olmagla 
kettan-i sabr-i 1108 nuzzaragiyan-i zemin ii asmani giriban-i ‘u§§aka dondurmi^. 

Nazm 

Zi-fark ta-be-kadem her kiica 1109 ki mi-nigeri 
Giri 5 me 1110 -damen-i dil ml-ke§ed ki ca inca-st 

Bir serv-i jB42bj damen-^ide-i salia-i 1111 rahmetdiir ki murassa‘-balan-i 1112 a§yan-i 
kuds gird-i serinde fahte-i mutawaka gibi 1113 devre girmi§. 1114 Bir §em‘-i enciimen- 
tab-i hidayetdiir ki seb‘a-i seyyare piramen-i §u c le-i [P63] cemal-i 1115 ‘alem-suzma 
pervane olmak arzusiyle suzan olim§. 


Nazm 

I 

Kii§te heme fahte o serv-i naz 
Ciimle £U pervane ve 0 §em‘-i raz 


§em‘ eger hest der-in bezmgah 


Ru§cnl-i o-st zi-nur-i Hah 



leb-i te§negan-i badiye-i arzu zir-i Mizab-i Rahmet’inden 


1116 


istifada-i 


1117 


ma’ii’l- 


hayat murad itmededurler. Bir kase-i ser-pu§ide-i 


1118 


neval-i hidayetdiir ki da’ire-i 


1107 metafda: merafinda K 

1108 sabr: P 

1109 her kiica: ger nigah L 
U10 giri§:me: giri?me-i K 

1111 saha-i: - B 

1112 balan: bala-i P 
1113 gibi: ki P 

lu4 ginni?: girmi? ve K 
1115 cemai: - IC 

111<5 rahmetinden: rahmetden P B 

1117 istifa<Ja-i: istitadaB 

1118 ser-pu^lde-i: ser-pu^IdeLP 
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h v an-i metafmda olan nim-sahn-i Hatim’den 1119 gurisne-^e^man teng-nay-i ma‘siyyet 
i^tin 1120 tahsil-i nevale-i mag^iret itmedediirler. 


Nazm 

■ 

Ez-gil ii abe§ germ mi-bared 1121 in hane-est 
Hidr-ra sakka’ve Ibrahim benna kerde-end 

Ne Ka‘be! Naf-i 1122 mu§kin-i ‘alein-i ab u hak, merkez-i 


‘anberin-i 





/■ f 


kursi-i memleket-i [L35a] Ilahi, kafes-i ta’ir-i feyd-i na-mutenahl, sandnka-i g. 


nieleknt, dtirc-i mazruf-t cevher-i ^arsti-yi cebemt; piramen-i miisk-fam! 


1123 ♦ i -i - 

t^nn I7_ f 


nesim ile ciinbu§-pezir oldukca temewiic-i kulzum-i envar numav 


» — 






f!Q7 7 


1124 


hnx ?rpt 

V x 


A A 
V 


c iimm an.i 

iUXAlii UAl A 


7P\/L r - 

XJV « XV 
— ■ 


j 1125 



olmi^lar. 


Nazm 

■ 

Hh-i 1127 libas-i mu^kin 9 U be-cilve ender ayed 


Be-biird hezar dil-ra be-giri§me-i nihani 


ve zir-i nikab-i ‘anber-aginden 1128 gu§e-i 4 izari lema‘an itdiikce |E43a- 


e+aiz hiiins-i diyada nihan ohnadadur. 


Nazm 1129 

■ 

§iid miiteharrik zi-nesime^ nikab 



111 P Hairmden: ‘azimdeK 

1120 i9un:-LK 

1121 mi-bared: mi-yaredB 

1122 naf: nafe-i K 

1123 piramen-i mu?k-fami: pirahen-fam-i mu?kB 

1124 nazzare-i: nazzare K 
1125 zevk: zevkiiK 

1126 gavra: gata-i B 

1127 : "b-t-h L B 

1128< anber-aginden: ‘ anberin-aginden L 

1129 Nazm: Kit'a K 
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Ge^te miinewer zi-ruhe§ aftab 


Burku‘-i mii§kin zi-ruhe§ ber-§ikest 1130 
Nerh-i giil ve kiymet-i ‘anber ijikest 


• ■ 

Umidgah-i kaffe-i [K31a] ka inat olan bab-i magfiret-me’abi canib-i §arka tevcih-i 


9 e§m-i iltifat itmekle her subh daver-i haver evreng-i piruze-fama su‘ud hengammda 


siidde-i sa‘adet-penahina nasiye-say olmagla kalem-rev-i afaki 


zir-i 


1131 


mgin 


eylemi§diir 


... .1132 


Nazm 

■ 

Mihr-i Suleyman ki cihan ber-girift 
Sikkee§ ez-halka-i 1133 in der-girift 

Ger be-§eref mihr ii meh efsane-end 
Halkabe-gu§-i der-in hane-end 

Dest der-in halka zened Cebra’il 

■ i 

Ta §ineved [P64] bang zi-Rabb-i Celil 

Came-i ‘anberin-i 1134 zer-nitakla 1135 cilve-i mahbObanesi maye-i sevda-yi ins ii melek 
ve erkan-i matbu‘auzre ka‘ide-i temkin-i muhteremanesi vasita-i sergerdani-i kah- 
l felekdiir. 

Nazm 

I 

Amede ba-hil‘at -1 ‘anber-siri§t 


1130 ber: per P 
1131 22 T. zer B 

1132 eylemi?dur: itmi§durK 

1133 ez: -B 

1134 ‘anberin: - L 
1135 niraida: ruratayle P 
113<5 ka‘ide-i. ka'idK 

ft ■ 
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Sunbul-i mu§kin-i riyad-i bihi^t 

Burde be-rah-i 1137 kereme§ ‘ar§ rah 
Me§‘aledar-i harem e§ mihr ii mah 

‘Atebe-i bab-i 1138 ‘ali-cenabi muhazi-i 1139 sutGh-i nevasi olmagin efvah u pi ? ani-i 
ziiwar §erel-i mali§ ile me§erref-i 1140 envar olmadadur. 

Nazm 

Ten-i melek 1141 rast 9 G 11 dil-i hak-ra suveyda 
Be-fehar hadd ku§ade der-i feyd-i cavidani 

Qu vu zed nesim-i kGye§ ki reved pey-i Mesiha 
£u resed sarir-i babe§ ki zened dem ez-aganl 1142 

Nefehat-i asmanl zi-harim-i o mutercem [L35b] 

Zi-hitab-i astane§ §ude ‘ar§ terceniani 1143 [B43b] 

Ve bab-i rahmet-nisabla riikn-i §arki beyni uc zira‘ mikdari Multezim-i $erif namiyle 
mihayyen 1144 olaii mevkif-i ciirm-efkendur 1145 ki o safhaya sayide olan cibah u sudur 
dest-zede-i 1146 duzah olmak ga’ilesinden durdur. 


1137 

1139 

1140 

1141 

1142 

1143 

1144 

1145 

1146 


rah: zill BIC 

bab: ‘aliyye K 

muhazi-i: muhazl B 
• • 

mu^ierref: me§nk P 
mulk: felekL 
ez: - P 

tercemani: rahmani P 
mu'ayyen: mute 1 ayyi n K B 

curm: haram K’ 

sudur dest-zede-i: sudur satha-i dest K 

9 
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24. Vasf-i 1147 hacer-i es ‘ad-i 1148 vala-yi 1149 mnkerrem 

Riikn-i §arkide tahminen zeminden iki zira‘ mikdari rif at ile Haceru’l-esved-i es‘ad-i 
miibarekbir da’ire-i simin ihatasinda nur-bah§a-yi 1150 enciimen-i harem olmi^dur. 

Nazm 

a 

Nur-i siyahe§ lema‘an ez-Huda-st 
Hal-i siyahe§ Haceru’l-esved-est 

Ne Haceru’l-esved! Bir ^eb-^erag-i efser-i 1131 aferini§, merdiimek-i dide-i bini§, 
siiveyda-yi dil-i ka’inat, hal-i cemal-i miimkinat, gu§vare-i ‘ar§-i Rahmani 1132 , bazO- 
bend-i hane-i Yezdani, kfly-i giriban-i envar, nokta-i nuh da’ire-i esrar, [K31bJ nigin-i 

■ • 1153 

hatem-i sun‘-i ezel, yemin-i Hudavend-i cihan-i ‘azze ve cell, busegah-i enbiya-yi 
kiram, mihakk-i §ifah-i evliya-yi ‘izam, levha-i sine-i ‘inayet, gevher-i kemer-i 

hidayet; 

Nazm 

I 

Nokta-i niih da’ire-i asman 

■ a 

Nokta-sifat hest ez-an der-miyan 

Surme-ke§ 9 e§m-i gazalan-i £in 
Dade siyahiye^ 1154 giivahi 1133 ber-in 



1147 

1148 
114P 

1150 

1151 


vasf: - B 

es‘ad: esvedP 


vala 


esved K 


bahsa-yi zemin K 


1152 Rahmani: Rabbani B P 

1153 enbiya-yi: enbiya P 

1154 siyahiye?: siyahe? B 

1155 giivahi: guvalii-i K 
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25. zikr-i 1156 vasf-i Makam-i Ibrahim 1157 

[P65] Der-i mela’ik-makarra mukabil bir kafes-i ruyin-i zem'n 1158 -sakf derunmda 
Makam-i Ibrahim ile miisemma hiicre-i miibareke ki 1159 esna-yi bina-yi Beyt-i Ilahl’de 
zir-pay-i Ibrahim salavatu’llahi ‘ala-nebiyyina ve ‘aleyh’de miirg-asa mahall-i 
iktida’ya pervaz itmekle eser-i kadem-i miikerremleri 1160 hala sinesinde 1161 dag-i 
muhabbet olup kendiisi harem-i saha-i 1162 [B44a] subhanide gu§e-ni§in-i yakin 1163 
oldugi gibi zikri dahi kerime-i ‘fi-hi ayatiin beyyinattin makama Ibrahim’ 1164 
^erefiyle miitehayyiz-i miyane-i hiyaban-i sutur-i giil^en-i 1165 kelam-i kadim olmi$dur. 
Anun dahi hey’at-i pakizesine miinasib bir kisve-i zer-tar-i ayet-nigar [L36a] ilbas 
olunmagla 1166 beyt-i siyeh-kaba ile hem-seng-i terazu-yi i‘tibardur. 

Beyt 

Ka‘be-est Inca melek-i hayran-kar iiftade-est 
Asman ez-§evk-i tavafe^ 1167 bl-karar iiftade-est 

26. Evsgf-i 1168 ^ah-i rQh-dih-i Zemzem-i ^erif 1169 

Mukabele-i Hacer-i Esved’de menba t- i §Ire-i can, mevrid-i ziilal-i revan ya nl 
■ 1 

$ah-i §ifa-penah-i Zemzem-i mukerrem ki hasiyyet-i zati ser- 9 e§me-i hayati hayme- 
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ni§in-i zulmet ve rahik u Tesnimi miiveccih-i zir-i haclet itmek vasfa 1171 §ayeste 
degildiir. 

Nazm 

■ 

Be-mezak-i Hak-§inasan kef-i abe§ er be-senced 
Ne-dihend lay-i Zemzem be-ziilal-i zindegani 

1 1 70 

Meh eger mecal bayed ki §eved mukim-i 9 ahe§ 

Kiinede? zi-cirm delvi zi-§u“a‘ rismani 


Bala-yi 9 ahda burc-i abiye miimass olan kubbe-i ‘ali-§anun 


-1173 


tabaka-i ‘ulvisi 


mu’ezzinan-i §afi‘iyye’ye makam olmi§dur. §ebane-ruz sad hezardan efzun te§ne- 


leban-i huccac §iirb ii gusl u vududa ber-vech-i istifa isti‘mal iderler iken gencine-i 


gaybiyye-i Ilahiyye’den feveran idiip merkez-i ‘aslisinden tefaviit-i cilz’iyyesi gu§- 


giizar degildiir. 


Haric-i da’ire-i metafda olan 9 ihil siitun-i ruyin iizre avihte olan kanadil hatir-§iken-i 
ah ter-i felek ve saha-i [B44b] haremde pervaz iden giiruh guru h hamame-i tiz-per 


vasita-i [K32a] inkisar-i bal-i melekdiir. 


Nazm 

■ 

Vad ‘-1 kanadil vey ez-her taraf 
Ah ter-i can-ra §ude beytu’§-§eref 

Hayl-i kebuter [P66] be-heva per-be-per 
Der-tayaran 9 un meleke§ kerd ser 


1171 vasfa: vast K 

1172 bayed: yabdP 
1173 ali?anun: ali?ani LP 
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Ol 9emenistan-i kudslin havali-i 1174 harem-i hurreminde heft menar 1175 heft serv gibi 
ser-ber-averde-i evc-i i‘tibar ve kumriyan-i pervazgah-i kudse cay-i karardur. 

Nazm 

Der-sifat-i 1177 tul-i kadd-i 1178 her menar 
Nukte-zede 1179 ber-felek-i zer-nigar 

Paye zi-evc-i feleke§ 1180 mtirtefp 
Ba-§ecer-i Sidre §iide miictemi‘ 

Cevanib-i erba‘a-i metaf cema‘at-i mezahib-i erba‘aya cay 1181 olup [L36b] her 
biriniin 1182 mecma‘mdabirer mihrab sine-kii§a-yi ashab olmi^dur. 

Nazm 

■ 

£etr-i makamat-i ruba‘1 der-an 
Ber-ser-i her kavm §iide sayeban 

El-hasil bu gQne tertib-i nizam-i hane-i Huda tema§asi ‘ilave-i hayret-i ‘asli olmagin 
bir zaman pay-i zemin-peyma derun-i Babu’s-selamda piraye-i reftardan ‘atil olup 
nazar-i 1183 medhu^ane §ahin-i 9 e§m-i duhte gibi bala-yi nigeh-riiba-yi 1184 Beytii’l- 
haram 5 ata c alluk-i bi-hu§aneye ba^ladi. 

Nazm 

l 

Bes ki mehabet be-dil-em rQ-numOd 


1174 havali-i: havali K 
■ • 

1175 menar: minare K 

1176 eve: -B 
U77 sifat: saf B 
1178 kadd: kadd! B 

1179 niikte: tekye B LK 

1180 paye zi-evc-i lei eke?: paye-i evc-i feleke?K 

1181 cay: havi L 

1182 her bmnun: her bin K 
U83 nazar: nazra-i B 
U84 nigeh: nigahB 
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Qe§m-i ne-y-arestem ez-an der-ke§ud 

Eger cezbe-i miknatis-i Hacer-i Esved pen^e-zen-i giriban-i §u‘ur olmasa incimad-i 

deh§et ile sindan-silat ol mahalden tahnk-i hatveye 1185 husOl-i kudret na-mumkiin 
idi 1186 . 

Beyt 

Qunan 1187 ez-p a fikendem ruzem [?] 1188 ez- 1189 ruhsar u kamet hem 
Ki ferda ber-ne-hizem belki ferda-yi kiyamet hem 


27. zikr-i teveccuh [B45a] be-tavaf-i kudu 



Hele seylab-i siri§k saha-i dilde ref-i hayme-i hayrete bir mikdar himmet itdukde 


Nazm 

Ahir ey Ka‘be delili ki be-cayi be-resem 
Derd-mendem mededi ta be-devayi be-resem 


beyti 1190 ile musafaha-i Hacer-i Esved’e miibaderet ve tarika-i siinnet iizre devre-i 


1191 


1192 


tavaf-i kudume liyz musara‘at olunup ol §em‘-i §ebistan-i hakikalim pirameninde 


temasil-i ecsam-i ta’ifin ile suret-i ianus-i hayal hiiveyda kilindi. 


Nazm 

■ 


Zi-ate§-i §em‘-i ruh-i can-pervere§ 
Suhte pervane-sifat ber-sere§ 



1185 

1186 

1187 

1188 

1189 

1190 

1191 

1192 


harveye: hatve-i K 

idi: -L; written in the margin of K 

9unan: 9unan ki B 

fikendem ruzem: fikend imrQz B; fikend imruzem K; fikende-em ruzem 

ez: an LB 

beyti: niyyeti B L 

devre-i: devr P 

ravaf-i kudume: ravataK 
■ ■ 
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Nist der-in enciimen an §em‘-i nur 
Yek nefes ez-gerdi§ pervane dur 

Bir tavaf-i kamil yedi devrden ‘ibaretdiir ki her bir devri 1193 tabakat-i kibab-i [P67] 
9 erh-i dewarun birer tabakasinateb‘iyyet vechi iizre ta‘yin-kerde-i Sani‘-i ezeldiir. 

Beyt 

Her yek ez-in devre zi-ru-yi nazar 
Tabi‘-i devre-st 1194 zi-^erh-i diger 

[L37a] Qar riikn-i rekin ki riikn-i [K32b] Hacer-i Esved ve Riikn-i ‘Iraki ve Riikn-i 
$ami ve Riikn-i Yemani namiyle siibut-yafte-i ‘arsa-i i§tihardur; anlara viisulde ve 
Bab-i Rahmet-me’ab 1195 ve Hacer-i Esved ve Miiltezim-i §erif ve Makam-i Ibrahim 
ve Mizab-i Rahmet 1196 mukabelelerine 1197 viisulde 1198 olan 1199 ed‘iye-i mahsusa-i 1200 
mesnune edasi ile itmam-i tavaf-i kudume ikdam olindi. 

• i f 

Nazm 

■ 

Ta’if-i in hane ne-ba$ed be-fer§ 

Bel 9 U melek tavaf kiined havl-i ‘ar§ 

Tavaf-i kudumun 1201 e§vat-i selese-i 1202 [slase-i] ulasinda remel ii idtiba‘ 
merasimini 1203 miira‘at iqun herkes taral-i ihrami du§-i yemininden iskat itmekle 1204 


1193 her bir devri: -K 
1194 devr-est: devri-st B 
1195 -me > ab: -me’abdaL 
1196 rahmet: - KB 

1197 mupbelelerine: mukabelelennde K 

1198 vusulde: - K 

1199 olan: -KB 

1200 mahsusa-i: mahsusa K 

1201 kudumun: kudum ki P L 

1202 sel ese-i: sel ese L 

1203 merasimira: merasimin B 

1204 itmekle: idup K 
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kala-yi [B45bj tecerriidi ziver-i du§-i rida idiib 1205 §itab-i 1206 bahadirane ile ser- 
du§ 1207 cilvegah-i ciinbii^-i §eci‘ane 1208 idiip 

Nazm 

Ciir’et-i 1209 izhar-i tecerrud ne-gost 
Hassa 1210 be-§ugli ki bud be-her dost 

e§vat-i erba‘a-i bakiyyesinde 1211 halet-i meskenet ii iftikari §i‘ar 1212 eylediler. 

Nazm 

I 

In se bud ciir’et ii ferhundegj 
Qar-i diger rahat u efgendegi 

Mebde’-i da’ire-i tavaf ki nokta-i siyah-i Hacer-i Esved’diir her bir savt 

■ B I mf I f I 

101/1 lOI^C 

makta‘inda yine ruhsare-i cihan-tabindan leb-i edeble buse- 9 in olarak heft 
devre-i tavaf hitam-i ‘anberin-i Hacer-i Esved ile mahtOm oldugi mahalde ‘ard-i 

1 O 1 o 

hal-i dergah-i Kadiyyii’l-hacat i^iin Miiltezim-i $erif dahi der-kenar ve ceride-i 
damirde miirtesem olan metalib-i nihiifte ber-da§te-i bargah-i 1218 Settar kilindi. 

Nazm 

■ 

Miiltezim ez-§evk der-agu? gjr 
Zinde be-canan §ev 1219 ez-can be-mir 


1205 

1206 


ltmekl 


?itab: - P 

1207 dfl?: - K 

1208 cilvegah-i ciinbu^-i ?ecfane: cunbu?u 

1209 Cur’et: Ciir’et ii P 

1210 hassa. hass P 

— ■ m — • • 

1211 bakiyyesinde: bakiyyesinde yine BK 

1212 ?i‘ar: izhar K 

1213 siyah: da’ire-i K 

1214 makra'inda: makta'indan L 

1215 cihan-tabindan: cihan-tabdan K 
121 6 ‘ anberin-i: ‘anberinileya’niK 

1217 dahi:-B 

1218 




f 9 


h-i ^iicca'ane K 


bargah: bar-kar B 
1219 sev: sevedB L 
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Adet-i pervane ne-dani meger 
Qerh zened ewel ve suzed diger 

Ba‘de vera-yi makam-i Ibrahim’de 1220 du rek‘al namaz-i tavaf ‘akabinde dest-i 

• I 

sakiyan-i Zemzem’den bir kadeh-i §irin-giivar ile teskin-i na’ire-i arzu kilindukdan 1221 

■ 1 

sonra kadime-i ‘azm aram-gjr-i 1222 vakfe-i 1223 te’hir olmaga mesag olmamagin bab-i 
safadan [L37b] saha-i mes‘aya [P68] tahrik-i hutuvat-i ihtimam olmdi. 

Nazm 

$ 

YaftI ez-mertebe-i tavaf kam 

9 

Zud pey-i sa‘y be-mes‘a hiram 1224 

Tak-i safa re§k-i revak-i felek 
Ber-ser-i o saf-zede hayl-i melek 1225 


28. Sa‘y kerden be-Safa vfi Merve 1226 


Safa ile Merve seray-i Ilahl’niin canib-i §arkisinde birbiriyle zanu-zede-i tekabiil iki 


tak-i [B45a] biilend-revakdur ki tak-i Safa canib-i cenubide [K33a] ve tak-i Merve 


canib-i §imalide 


1227 


makdem-i germ-revan-i amed-§iid-i sa‘ye agu§-kii§a-yi merhaba 


olmi§lardur. 


Nazm 

l 

Yek tarafe§ Merve ve yek sO Safa 


1220 Ibrahim’de: Ibrahimiyye’de K 

1221 kdindukdan: kildukdan L; olundukdan K 

1222 aram-gir: ‘alem-gir K 
1223 vakfe-i: vefka-i P 
1224 MuhyI (Laia), f. 57b 
1225 Muhyi (Lala), f- 57b 

1226 gg.y k er( j en be-Safa vu Merve: - K 

1227 simalide: ^imalde P L 
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Sa‘i-i 1228 an nist ciiz ehl-i vefa 1229 


Miyanede olan saha-i 1230 mes‘a 1231 bir mile karib bir 


1232 


mesafe-i hidayet-piradur ki 


ashab-i sa‘y ol §ekeristan-i magfiret iizre kafile-i murgibi cG§ itmi§lerdiir. 


Nazm 

Vadi-i mes‘a-st ki rig ez-§eref* 233 
Siirme-i 9 e§m-i ‘uzma-yi selef 1234 


Nak§-i kef-i pay-i tu ber-an zemin 

I 

Revzen-i Firdevs §eved ruz-i din 

Her bir deFaser-menzil-i Safa viiMerve’ye kadem-nih-i vusul oldukdazir-i 1236 takda 

• mf % • ft II 

suret-niima-yi cedavil-i takvim olan deracat iizre irtika ve tarika-i siinnet-i seniyye 

iizre canib-i harem-i miikerreme 1237 tevcih-i kubale-i hu§u‘ ile ayet-i 1238 kerime-i 

‘InneVsafa ve’l-merve’ 1239 ila ahirih 1240 , ser-name-i dibace-i du‘a kilmdi. 

♦ ♦ — 7 1 


Nazm 

ft 

Sa‘y kiin ez-Merve dih dil-ra safa 
‘Leyse If 1-insSni ilia ma se‘a’ 


1228 sa‘i-i. sa‘iP L 


1234 


Cf. MuttyI (Laia), f. 57b in the margin. 
1230 saha-i: sahaP 

1231 mes‘a: be-sa‘y P; sa‘y L 

1232 bir: -K 
ez: - P 

Cf. Muhyl (Laia), f. 57b: Sumne-i 9 e?rr 
Cf. Muhyi, f. (Laia), f. 57b: ber: derFH 

zir: ber L 

mukerreme: miilcerremeye K 
ayet: - B 

The Kur’an, 2/158. 
inne’s-safa merve lla-ahirih 



i-i ‘uzma-yi selef: Ge?te der-an surme-i ehl-i selef FH 
revzen: ravza-i FH 






inne’s-safa lla-ahirih B; inne 


-merve P, inne’s-safa ve’l- 


merve fi-?e 
1241 The Kur 
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Divar-i 1242 

birbirlerine 


harem-i mukerrem ile hane-i ‘Abbas, radiye’llahii ‘anh, cidarinda 


1243 


1244 


mukabil <?ar sutun-i ahdar miyanmda olan mesafede 1245 du§-i hatveye 


ilbas-i hil‘at-i sur‘at olunup hususan harem-i hurrem-i 1246 Ilahi’nun Bab-i Safa 1247 
Bab-i 1248 Bagla, Bab-i 1249 Bazan 1250 , Bab-i ‘All, Bab-i ‘Abbas, Bab-i Cena’iz ve 1251 
Babii’s-selam nam yedi deri 9 e-i mutahheresi rah-i mes‘aya dide-kii§a olmagla esna-yi 
sa‘yde her bab-i mu‘alla-cenab mukabiline geldiikde §ahid-i tenha-ni§in-i [L38a] 
Beyt-i Ilahl’nufi cilve-i |B46bj istihzazi 1252 me§hud olmagin dest-i nigah giilzar-i 
cemalinden ^iikufe-^in-i tema^a olarak matla‘-i Safa’dan makta‘-i Merve’ye dek 
tekapu-yi heft pare tekmili ile her heft [P69] ‘arus-i meram itmamina ikdam olindi. 


Nazrn 

# 

10^/1 

H 19 nebiyi ve veliyi ne-bfld 

K’o kadem-i sa‘y der-in reh ne-sud 1255 

Ber-eser-i pay kesi pa 1256 nihi 1257 
K’ez-kademe§ ‘ar§ girifte mehi 

_ • 12 58 

Ahir tOmar-i heft-varak-i sa‘y tayy olundukdan sonra saha-i harem-i muhtereme 
revzen-ku§a-yi nazaret olan bir menzilde bast-i bisat-i aram ve yevm-i vakfeye intizar 

ile ^end ruze idare-i 1259 evrak-i leyali vu 1260 eyyam kilindi 1261 . 


1242 

1243 

1244 

1245 

1246 

1247 

1248 

1249 

1250 

1251 

1252 

1253 

1254 

1255 

1256 

1257 


dlvar: divan P L 

cidannda: cudramndaK; civanndaP 
birbirlerine: birbirine P 
mesafede: mesafeye B 
hurrem: - L 

bab-i Sata: babu’s-Sata B 
bab; -B, ve babL 
bab: ve bab L 
bazan: baran L, zan K 



ihzazi: ihtizazi 


itmamina: ltmam ltmeye K 

replaced with velfyi in L 


ne-sud: ne-?evedP 

pa: pay L 


ni hi: t.ehi B 
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Nazm 

a 

QOn ki ne-y-em mahrem-i didar-i o 
Mi-nigerem ber-der u 1262 divar-i o [K 33b] 

Hane-i 6 hane-i 1263 ye§m-i men-est 
Z i - an ki cihan ber-men ez-o rO§en-est 


29. zikr-i vasf-i ‘azimet-i ‘Arafat 

Ahir ceres-i slmin-hilal-i zi’l-hicce 1264 defa-i he^tiimde 1265 buhti-i 1266 gerden-ke^-i 
gerduna avizan oldukdazaman-i ‘azimet-i ‘Arafat karib olmagla pay-i sabra ‘ukde- 
i aram haram olmagm amade-ni§inan-i girive-i hasret 

Nazm 

Miijde §ehidan-i ‘a§k 1268 ruz-i kiyametresid 

me’aliyle birbirine 1269 iblag-i peyam-i be§aret itmege ba§ladilar. $e§ cihet-i 
‘alemden 1270 

Nazm 1271 

Pl§ani-i §evkun kadem-i rah-i necat it 
Mujganuni cariib-i gubar-i ‘Arafat it 


muhtereme: muhterem K 

1259 i dare-i: avare-i B 

1260 vu: -K 

1261 kilindi: olundi K 

1262 u: - B 

1263 hane-i 6 hane-i: hane hane-i K 

1264 zi’l-hicce: zi’l-ka‘de K 
he^tumde: hejtumle L 
buhti-i: buhtl B 
gerden: gerdfln B 

1268 ‘a?k: - K 

1269 birbirine: birbirlenne K 

1270 cihet-i ‘alemden: cihetdenK 

1271 Nazm: Li-mu’el 1 i fi h P; - L K This poem is also 
and Persian Dtiange (Nabi, Dwange-i Farisi, Istanbul 



1267 


(ed. Bilkan, p. 473-74) 
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Tayy eyle cebiniinle reh-i kuy-i 1272 Hudayi 
Ebrularun amade-i feyd-i hutuvat 1273 it 

Divan-i Ilahide dokiip nakd-i siri§kiin 1274 
Ma‘mGre-i Islamunatecdid-i berat it 

Virsiin Sana ‘omr-i ebedi girye-i [B47a] hasret 
Hun-i dili hem-hasiyyet-i ab-i hayat it 

Nabi niye geldiin ne turursun bu makama 
Var bargeh-i Halik’akesb-i derecat it 

avazesi sami‘a-i cam gencine-i gevher idiip taraf taraf avaze-i nefir-i iimera-yi 
huccac 1275 emvat-i 1276 berehne-hiz-i intizara sur-sifal [L38b] ifada-i hayat itmegin 
kimi naka-i aha hevdec-i §u‘leyi ziver, kimi cemmaze-i siri§ke ‘amari-i 1277 hababi 
ber-ser 1278 idiip girive-i 1279 na‘ra-ke§an 1280 dem-saz-i siiheyl-i feres ve avaze-i 1281 
ceres nale-i derd-nak-i ‘u§§akla hem-nefes olup bir halet-i aram-riiba hiiveyda oldi 
ki , karib oldt ki ab-i Zemzem ser-cu§-i [P70] §evk olup seylab-i e§k-i huccac ile 

< ^ no 

kef-zenan-i vadi-i Mina’ya cereyan eyleye! Ve az kaldi ki §ahbaz-i a§yane-i ‘inayet 
ya‘ni beyt-i miikerrem ihram-i siyeh-famin bal-i mii§kin gibi amade-i 1284 pervaz idiip 


1272 kOy: beyt K 

1273 hutuvat: kararatDF 

1274 sin §kun: siri^kB 

1275 huccac: hacc B 

1276 emvat: - L 

1277 amari-i: marl B 
1278 ber-ser: serber-B 

1279 gi rive-i: girivKB 

1280 na'ra-ke^an: na'ra-kesan P 

1281 avaze-i: avazB 

1282 oldi ki: olupP 
1283 vadi-i: vadiP 

1284 amade-i: amade L K 
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hem-rahi-i sufuf-i ruhani ve 1285 sehab-i ah-i ‘u§§ak ile feda-yi ‘Arafat’a tayaran 
eyleye! 

Nazm 

Naka ser-asime §iid ve §evk-nak 
Miirde ber-averde ser ez-ceyb-i hak 

Sine-i Ummii’l-kura’da §erha §erha 1286 dumb laht laht 1287 ciger-i suhte-dilandan 
tennur-i kebabiyan gibi ate§in ve damen-i Batha ile giriban-i MiPalla’da olan £ak £ak 
turuk huru§-i e§k-i hunin ile memerr-i seylab-i bahardan ber-terin olup dil-i hakden 
ber-haste 1288 olan gubar perde-i ruh s ar e- 1 12 89 mihr-i miinir ve avaze-i ziiwar ile 
amihte gulgule-i ezkar samem-resan-i sami‘a-i felek-esir olmi§ idi. Miibalaga-i [K34a] 
tesa‘iid-i gubardan me§‘al-i [B47b] aftab-i ‘alem-tab 1290 dO§-i felekde na-peyda ve 
miizaheme-i metayadan kiire-i zemin zir-i padana-htiveyda idi 1291 . 

Nazm 

■ 

‘Inan be-dest-i ‘inayet siper-dih bud er ne 
SafT-i mela’ike der-zir-i dest ii pa mi-reft 

Bu gulgule-i tarab-hiz ile vadi-i 1292 Mina canibine viirOd olundi 1293 . 


sufuf-i ruhani ve: - P B L 

1286 $erha ?erha: ?erha-i K 

1287 laht laht: lahtP 
1288 haste: h v aste P 
1289 ruhsare-i: ruhsar K 

1290 aftab-i ‘alem-tab: ‘alem-tab-i aftabBP 

1291 idi: oldiK 
1292 vadi-i: vadiL 
1293 olundi: oldi P 
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30. zikr-i vasf-i Mina ve Mescid-i Hayf 1294 


Vadi-i Mina belde-i miibareke-i 1295 Mekke’niin canib-i §arkisinde bir bu 9 uk sa‘at 
mikdari mesafede 1296 bir vadi-i can-fedadur ki tarafeyn-i tarikde 1297 bir ni^e yiiz 1298 
hane-i mu‘alla [L39a] bina 1299 §ehni§in-ber-§ehni§in revak-ber-revak 1300 saf-ke§ide-i 
rah-i intizar-i huccac olup tabaka-i siiflisi 1301 sevdageran-i eyyam-i te§rik 1302 i^iin 
dekakin-i niizhet-ayin tertib olunmi§dur. Ve ol vadi iizre saye-giister olan kuh-i bihi§t- 
§iikuh dameninde Mescid-i IJayf nam ma‘bed-i fesihu’l-erca esas-yafte-i kava‘id-i 
istihkam olmi^dur. 

Nazm 1303 

f 

Rurb-i 1304 du sad gam zi-suk-i Mina 

Mescid-i Hayf-est 1305 safa-der-safa 


Hak u gil-i an heme ‘anber-siri^t 


Fushat-i o viis‘at -1 salui-i bihi§t 


Ol mescid-i pur-feyd verasinda cilveger bir gar-i piir-envar ki durr-i yetim-i 1306 sadef- 
i kevneyn [P71] hadretleri ol garda vasitatu’l-‘ikd-i enciimen-i ashab olduklari halde 
peyam-resan-i cihan-aferin Cibril-i 1307 Emin, ‘aleyhi’s-selam, emvac-i bahr-i 



1295 

1296 

1297 

1298 

1299 

1300 


Hayf: - K 

mubareke-i: mukerreme-i K 
mesafede: mesafeden K 
rarafeyn-i rarikde: - L P 
yiiz: - P 

bina: bina olup rarafeyn-i rarikde P 
revak-ber-revak: revak P 


1301 siiflisi: siiflasi L 

1302 te?rik: te^rif B 
1303 Nazm: Beyt.P 

1304 . kanb B 

1305 hayf-est: hayli-stP 
130<5 yetlm: yetlme-i K 
1307 Cibril: Cebra’il B 
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i sure-i ve’l-Miirselaf i dest-aviz-i pi§gah-i nebevi itmeleriyle gar-i 
ve’l-Miirselat namiyle sadef-i gevher-i i§tihar olmi§dur. 

Beyt 

Hest yeki gar der-an k’ez-sifat 
Amede me^hur bu’l-Miirselat 1308 [B48a] 

Ez-pey-i ferra§i-i an ebr ii bad 
Ml-resed ez-^erh be-her ba-midad 

Leyle-i tasi‘a-i zi’l-hicce’de vadl-i Mina’da aram-i §ebane ve Mescid-i Hayf da eda- 
yi namaz-i pencgane slinnet-i ka’id-i rahile-i risalet olmagin hayme-i zer-tinab-i 
hur^id saha-i fey’-i zevalde be-did 1309 olmazdan mukaddem siitfln u evtad-i 1310 
hiyamda hey’at-i riikG‘ u siicud u 1311 ku‘ud u kiyam cilveger olmaga ba^layup 1312 

1313 * 

dibace-i zer-ef§an-i zuhrdan hatime-i sepid-fam-i namaz-i bama dek Mescid-i 
Hayf a 1314 miilazemet ve ‘aks-i hutut-i cebhe-i siicud musaitar-i niisha-i dara‘at 
kilmdi. 

Nazm 

l 

Halk der-an ‘arsaba-figan u zar [K34b] 

Cem‘ be-her gu§e hezaran hezar 

Kafile-i sepid-pu§-i subh 1315 h v abgah-i ufkdan ser-zede olup 1316 cey§-i diya 1317 feda-yi 
piruze-fam iizre viirQda agaz [L39b] eylediikde 


1308 bfl: ebu P 

1309 bedid: be-didar IC B 
1310 evtad: evtaduB 

1311 siicud u: - LB 

1312 olmaga ba?layup: olmaglaK 

1313 dek: degin K 

1314 Hayf a: HaniP de K 
1315 subh: subh lie P 
1316 olup: olanL 

1317 diya: - K 
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Nazm 1318 

« 

Kad tala‘a’s-subhu ve hebbe ‘§-§imal 
Ikterabe’l-vaktii enihu‘l 1319 -cimal 

Nazm 1320 

1321 

Bar be-bendid ki fursat ne-maned 

l 

Viz ber-ayend ki miihlet ne-maned 

me’alin zeban-diraz-i 1323 eda itmegin kise-i kulub nakd-i aramdan hali ve kah-i dimag 

heva-yi §evkden mail 1324 olup canib-i mevkif-i ‘Arafat’a §itab ifiin 1325 hutuvat-i §evk 
peyk-i nigahi takaddiime ba§ladi. 

Nazm 

■ 

An 1326 ‘Arafat-est 132 7 bud kGy-i Hakk 
Hest giiriz heme kes sfl-yi Hakk 

Ba‘de ez-in ne hane-i 1328 dilde maye-i 1329 sabr ve ne elde ‘inan-i ihtiyar ve ne tende 
hil‘at-i tab ve ne canda ne§’e-i iktidar kalup , zimam-i iradet ser-pen 9 e-i hayrete 
miisellem ve varak-i §u‘urda mes‘ele-i bi-hu§i murakkam olup mehabet-i [B48b] 
divan-i ceberut ‘ummal-i havassi menasib-i §u‘urdan ma‘zul ve gi§ave-i tiituk-i 
melekut [P72] turra-i ifiraki mesbul eyledi. 


1318 Nazm:Beyt K; Nazm-i ‘Arab! P 
1319 enihu enlh B 
1320 Nazm: - LB K 

1321 bar: bal L 

1322 ber-ayend: ber-ayed K 
1323 -diraz-i: -zed-i P, illegible in B K 

1324 mail, nail B 

1325 $itabi 9 un: sur'atileK 
1326 an: in KB 

1327 -est.:: -est ve P 
1328 hane: - KB 
1329 maye-i: - K 
1330 kalup. kaldi K 
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Nazm 

Pay nih ta ser kiinem ey reh-i dana-firib 
Zehre nih ta bu kiinem in mey-i dani§-zida 

Nev-be-nev istikbal-i emvac-i ruhaniyyet 1331 sefine-i viicQdi latme-h v ar-i tufan-i 
inkilab ve dem-be-dem tesadiim-i sarsar-i mehabet-i ‘avalim-i me‘ani badban-i nefesi 
gencine-i hafakan-i ldtirab iderek her ne hal ise iiftan u hizan hak-i revan-bah§-i 
‘ Arafat ’ a i sal-1 can-i na-tiivan olundi. 

t 

31. zikr-i ‘Arafiit ve kuh-i rahmet 

Feda-yi rahmet-ara-yi ‘Arafat vadi-i Mina’dan U9 sa‘atlik mikdari canib-i §arkide bir 

1 0*70 t A 

saha-i in§irah-bah§adur ki her zerre-i hak-i mii§k-sasi gisO-yi hiiran-i bihi§tden 
astin-fe§an-i istigna ve kem-ter giyah-i nim-hu§k-i nafe-kii§asi sebze-i cuy-bar-1 1335 
kevser-i 1336 Tesnime hande-fermadur. Her rize-i 1337 seng-i gevher-^ikeninuh 1338 re§k-i 
kiymeti zer-i hur§Idi giidahte-i kure-i kiire-i esir 1339 ve her kalre-i 1340 ab-i giinah- 

4 Q J 4 

§uymun keyflyyeti ser-9e§me-i rahlk u SelsebiPi emvac-i [L40a] infFal ile der- 
zencir eylemi§dur. Her 1342 nahl-i bihi§t-a§ubi agsan-i tubaya meyve-bah^-i pl9 u tab 
ve her har-i han9er-darinun hamyaze-ke§-i hasreti agu§-i dide-i aftabdur. 

Beyt 

Rig me-pendar be-zahir der-an 


1331 


1334 

1335 

1336 

1337 


ruhaniyyet: ruhani K B 

Isal: ittisal K 
• • 

zerre-i: zerre reh L; zerrede hak-i P; zerre zerre 

mu^k-sasr. mu^kbasi B 

cOy-bar: kii^asi B 

kevser: - L 

iize-i. rize B 



1338 - ^ikeniniin: -^ikeniih P; ^ekliniin B 

1339 kure-i kure-i esir: kure-i kevser-esir K 

1340 katre-i: katre L 

1341 Seisebili: Tesnlmi K 

1342 her: ve her K 


394 


Tuhfetu’l-haremeyn 


Ki ab-i hayat-est cevahir der-an [K35a] 

Hakka bir sahra-yi vesPu’l-etrafdur ki ol fihrist-i tefasil-i ‘avalim-i ‘ulviyye vti 
siitliyye olan ruz-i rahmet-enduzda ribat-i niih-kibab-i asmana su‘ud iden kavafil-i 
du‘a’ [B49a] ve bika‘-i heft-suffe-i zemine nuziil iden ser-a-pay-i mele’-i a‘la dahi 
suret-i merasim-i insaniyyede medd-i tinab-i hiyam itseler yine ekser mevadi‘i ol 
giinde ceride-i seyyi’at-i ‘usatdan hali-ter kalacagi mevkif-i i§tibah degildiir. Ta 
vasatinda tude-i rah-i magfiret ya‘ni cebel-i rahmet hey’at-i muhtasarada bir 
naficetii’l-misk-i diirc-i hidayetdiir ki buy-i dimag-pirasi mebde’-i c atse-i subh ve 
men§e’-i ziikam-i §amdur 1345 . Bala-yi ser-i rahmet-eserde bir kubbe-i dil-ni§in zanO- 
zede-i temkin olup siri§k-i ‘u§§ak gibi [P73] dameninden giizer iden ab-i revan 
kurbinde inatbah-i 1346 Adem, ‘aleyhi’s-selam, dud-engjz-i micmer-i asman 

olmi§dur. 

Nazm 

■ 

Ger 9e be-silret zi-cibal 1348 asgar-est 
Lik be-ma‘na zi-heme ekber-est 

Piir 1349 bud ez-rahmet-i Hakk damene§ 

Ins u melek cem‘ be-piramene§ 

Saye-i o der-‘arasat-i cinan 
Mi-dihed ez-zill-i Ilahl ni^an 


1343 muhtasarada: muhta§arda L 

1344 ‘arse: ‘anyye-i B 

1345 ^amdur: me^amdur B 

1346 marbah : matbah-i hadret P 
1347 micmer: micmere-i K 

1348 cibal: hayal B 

1349 pur: ber L 
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01 cebel-i vala-mahall havalisi 1350 gird-a-gird tinab-der-tinab 1351 hiyam-i reng-a- 

rengle tezyin olunup ol gevher-i 1352 gencine-i rahmet guya 1353 ihata-i divar-i mina- 

karide bir nigin ve ol merkez-i da’ire-i ‘inayet meh-i 1354 ^ardeh-sifal agu§-i halede 
mekin olup 

Nazm 

Ez-cebel ii de§t vey-i asar ney 
H19 be-ciiz-i halk numudar ney 

Damene§ ez-hayl u 1355 §utiir fevc fevc 
Ge§te 9Q derya ki der-amed be-mevc [L40b] 

zikr-i 1357 cein‘iyyet-i hnccac-est der-Mescid-i Ibrahim 1358 

Vakta ki ‘arid-i hur§idde reng-i zeval [B49bJ niimayan olmaga karib oldi. Yek-sere 
huccac-i karinu’l-ibtihac Mescid-i Ibrahim ‘aleyhi’s-selamda giize§te-i silk-i sufuf-i 
namaz olmaga ‘azm eylediler. Ta‘yin-i Ruhu’l-emin iizre 1359 hudud-i Beytii’l-haram 
ile hudfld-i ‘arsa-i ‘Arafat imtiyazi i9iin iki mahalde vad‘ olunan ‘alemeyn beynindeki 
ard-i haliyyede Mescid-i Ibrahim, ‘aleyhi’s-selam, bir ‘ibadetgah-i ferah u 
miinewerdur [K35b] ki namaz-i pi§in ii pesin birbiriyle 1360 hem-zanu-yi sohbet-i 
mu’ahat 1361 olmak ol cami‘-i §erife muhtassdur. 


1350 

1351 


1354 

1355 

1356 

1357 

1358 


fyavalisi: valisi B 

nnab-der-nnab: nnab K 
■ » ■ 

gevher : - L B P 

guya: olanK 

meh: - L P 
u: - K 

der-amed: der-ayedK 
zikr: - LB P 

Ibrahim: Ibrahim ‘aleyhi’s-selam P 


1359 


iizre: ile K 


1360 bi rbi n y 1 e: -P B L 

1361 mu’ahat. muvahat P 
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Binaberin ol mescid-i §erif ihram-ke§an-i sepid-fam ile §ukufe-i badam rihte oImi§ 

* * * 11362 1363 * 

gulzardan nihnune olup sahlfe-i saha-i dil-arasi ‘amel-name-i rahmetiyan gibi 
siitur-i sepidac-guni ile cilveger oldi. Ahir ‘akreb-i zer-endude-i hur^id sa‘at-i mina- 
zarf-i gerdun 1364 medarindaki derece-i zuhra 1365 ser-nihade oldukda mii’ezzinan-i 
pakize-nefes munebbih-i vakt-i salat olmagin hatib-i bedi‘u’l-beyan-i minber-i fesahat 
mukteda-yi hale mutabik bir hutbe-i beliga edasindan sonra kiyas-i nasa muhalif refo 
tenafur 1366 beyne’s-saiateyn [P74] ile cem‘ u kasr-i zuhr 1367 u ‘asr eylediler. Bu 
halet-i endi§e-fersa 1368 na-mesbuk-i ceride-i a’mal olmagla miibtediyan-i hacca 
vesile-i garabet ve damime-i hayret olmagin ‘akib-i selamda yekpare 1369 giilbang-i 
na‘ra-i lebbeyk ile ^ak-efgen-i giriban-i eflak oldilar. [B50a] 

** 1370 

dest-i du‘a kase-i deryuze-i dergah-i kibriya kihndukdan sonra , 

N az, m 
■ 

Vakt §tid eknun ki 1371 be-muvakkif revi 1372 
Vakif-i esrar-i ma‘arif §evi 

me’ali giriban-i cana dest urup hengam-i te^ebbiis-i damen-i ‘Arafat hulul itmegin 
[L41a] hem an ol mahalde nakd-i hu§ vedi‘a-i sanduka-i hayret kihnup cazibe-i mihr-i 
‘inayet ile §ebnem-asa bi-ihtiyar ‘azm-i damen-i ‘Arafat olundi. 

-vt 1373 

Nazm 


1362 dil-arasi: dil-arami K 

1363 ‘amel-name-i: ‘ al em-pame-i P B 

1364 gerdfln: gerden P 

1365 zuhra: zuhurda karib-i K; zuhrda P 

1366 re Pu tenafur: refu’t-tenafur B 

1367 zuhr: zuhflr P 

1368 -fersa: -ferma K 
1369 yekpare: yekpare-i K 

1370 ki h ndukdan s onr a: kilndi B 

1371 ki ■ ke-i P 

1372 revi K B L: ?evi P 

1373 In K thi s couplet i s wntten in the margin. 
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Kemal-i cezbe-i tu astin ke^anem bered 1374 
Be-zirve’i ki yekl bud reng-i saye ve nur 

32. Vasf-i hengam-i vakfe der-‘Aralat 

* 1373 

Yine kafile-i mur-^iimar-i huccac piramen-i hirmen-i 1376 cebel-i rahmetde 1377 
halka-bend-i cem‘iyyet oluncaya dek 1378 ferra§an-i 9 apuk-dest-i saba-sima ahmal u 
eskali ber-^ide-i mifre§e-i du§-i ciinal idiip taraf taraf divan-i mukaddes-i Uahi’de 
herkes vakfe-gjr-i gu§e-i meskenet ii iftikar olmak tedarikine i§tigal itdiler 1379 . 

Nazm 

0 

In ‘Arafat-est feragat kiica-est 
Herkesi imruz be-hod miibtela-st 

Mah^e-i mahfil-i Misri 1380 vu §ami ol kuh-i 1381 felek-i ‘inayet dameninde suret-niim a- 
yi ferkadan olup tuglarun per 9 emi piir-ham ve ‘alemleriin [K36a] §ukkalari der-hem 
kilindi. Kadi-i mahkeme-i Mekke-i miikerreme-i 1382 miibareke bi-hasbi’l-‘ade 1383 

■ • • ■ i 

derecat-i minhere su‘Od idiip reB-i dest-i miinacat ile feth-i ebvab-i hacat 
mukaddematma §iirQ‘ eyledi 1384 . Fevasil-i fikarat-i miinacatda ‘amme-i huccacdan 
tahrik-i silsile-i lebbeyke i§aret [B50b] i 9 iin bazu-yi mii’ezzinan bal-i miirgan gibi 
vakl-i ciinbii§ oldi. Hengam-i zlnet-i rOz-i bazar-i magfiret olmagla su-be-su can- 


1374 bered: burde B 

1375 yine: - B 
1376 hirmen: - L 

1377 rahmetde: rahmetle P, rahmetdurK 

1378 deic: degin K 

1379 itdiler: eyledilerB; oldi K 

1380 Misri: MisrK 

1381 kuh: - KLB 

1382 mukerreme-i: - B K L 

1383 ‘ade: ‘adB 

1384 ?urfl‘ eyledi: ?uru‘aba?ladi KB 
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iuru§an-i sevdager-i 1383 muhabbet lifafe-i meta‘-i niyaza ku§ayi§-i burudet 


1386 


virup 


mu‘amele-i germ-a-germ-i suz u gudaz ve §evk u niyaza derkar oldilar. [P75] 


Nazm 


Z-in heme yekpare ber-amed niifur 


H v ast k ly am et meger 1387 nefh-i sur 


§ive-i §iven be-beden rah yaft 
Teng-dili destgeh-i ah yaft 

Kah bim-i ‘isyan ile bedenler simab-sifat lerzan ve gah te§ne-i rahik umid-i gufran 1388 
ile dideler giryan olup 1389 9 ehreler dem-serdi-i ah-i nedamet ile [L41b] hizani ve 
siri^kler arzu-yi nev-bahar-i 1390 rahmet ile erguvani olmagayiiz tutdi. 

Nazm 

Muje-ha 1391 ber-‘izar-i Dicle fe§aned 
Astin-ha zi-girye Ceyhun §iid 

Ni^e cebheler seccade-i hak uzre nak§-bend, ni^e bedenler ate§-i ldtirab ifre 1392 
sipend olup §erare-i ah ni§angah-i mehce-i siireyya ve katarat-i siri§k gul-gune-i 
ruhsare-i sera olmaga ‘azm eyledi. 

Nazm 

B 

Dil be-derun germ 1394 9 U hGr§Id §iid 


1385 sevdager-i: sevda-yi B 

1386 burudet: - LKP 

1387 meger: ve meger B 

1388 te?ne-i rahik umid-i gufran: ne$’e-i umid-i rahik-i gufran L 


1389 

1390 

1391 

1392 

1393 

1394 


olup. - B 

nev-bahar. nev-bahar-i arzfl-yi B 

-ha:-B 

i 9 re: iizre B P 

mehce-i: subha-i B K 

germ written in the margin of K 
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Ra‘§e-i ten ber-nehc beyd §iid [?] 

Na‘ra-i ya Rabb zi-felek ber-guze§t 
E§k-i revan amed u ez-ser guze§t 

Giriban-i kefen-i ihramdan ser-zede olan berehne tenler ile sahra-yi ‘Arafat niimune-i 
hesabgah-i ‘Arasat olup belki gavga-yi §ur-engiz-i mah§er ana nazarfan] enciimen-i 
surdan nazik-ter idi. 

Nazm 

■ 

Murde-i 6 ba-kefen-i pare [B51a] bih 
‘Aciz ii iiftade vii bl- 9 are bih 

Cu§i§-i seylab-i e§k-i nedamet asyab-i 9 erhi 1395 gerdan ve hubflb-i ‘avasif-i ah-i hasret 
ke§ti-i niih- 1396 badban-i eflaki viran itmege karib oldi 1397 . 

Nazm 

i 

Lenger-i lutf-i tQ ey ke§ti-i tevfik kuca-st 

Ki der-in bahr-i kerem gaik-i giineh amede-im [K36b] 

I ? aret-i mu’ezzinan ile sad hezar efvahdan def aten zuhur iden giilbang-i felek-§ikal-i 
lebbeyk 1398 biinyan-i melek u melekuti bir hem-zede-i zelzele-i ldtirab belki leb-i 
sukkan-i nasQt u lahuti 1399 tebhale-zar-i 1400 teb ii tab iderdi. Saha-i hak iizre 
muzahame-i ru-yi niyazdan gul-gun-i e§k ‘arsa-i cevelan goremezdi. Ve ru-yi hevada 

kesret-i dest-i du‘adan ta’ir-i nigah firsat-i tayaran bulamazdi. 




1305 9erhi: ?erh B 


1396 

1397 

1398 

1399 

1400 


null: - B 

oldi: olmi? idi P 

lebbeyk: lebbeyk lie K 
nasflb ulahflb: nasflb K 
tebhale-zar: teb-hale-i B 
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Dest-i du‘ayl-st 1401 ki ber-asman 1402 
Da§te her sfl-yi zemin u zaman 


El-hasil herkes endaze-i kamet-i [P76] isti'dadi iizre gencine-i ‘ata-yi 1403 Rabbani’den 


h v ahi§ger-i meta‘-i magfiret olmak sevdasiyle 


1404 


nakd-i §iimar-i e§k-i iftikar 


olduklari [L42a] vakitde derun-i kiinbed-i ahdar sine-i huccacdan sade-ter iken asar- 


1 


rahmet-i Ilahi zuhurageliip 


1405 


Nazm 

« 

Fevc-der-fevc kiined hiisn-i kabOl isti‘cal 

9 fl 

Halk-ra le§ker-i amin u 1406 du‘a der-sefer-est 

vefkince nagah tahminen da’ire-i 1407 ‘Arafat mikdarinca bir kit‘a sehab-i ‘anber- 
ef§an 1408 saye-ban-i ser-berehne 1409 haciyan olmaga 1410 agaz eyledi. Gflya tesa‘iid-i 
ebhara-i ah libas-i ebrde cilveger olup [BSlb] 


Nazm 

t 

Ab-rQ 1411 mi-reved ey ebr-i hata-pu§ be-bar 
Ki be-divan-i ‘amel-name siyah amede-im 

niyazinun te’siri numayan olup resm-i 1412 gulab-ef§anl-i mihman-nevazane iizre tedricle 
safahat-i Yiicuh-i ‘usatajale-bar olmaga ba§ladi. 

Nazm 

« 


1401 


du‘ayi-st: du‘a-bin P 


1402 ber-: der- P K 
1403< ata-yi: ‘araya-yi P 

1404 sevdasiyle: iizere K 

1405 gel iib: geliir L 

1406 u: -B 

1407 da’ire-i: da’ire K 
14 os_ef^an: -fe?an K 

1409 ser-berehne: ser-berehne 

1410 olmaga: olup K 

1411 abru. ebr B 

1412 resm. - LBP 


-l P 
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Ge§t felek zahm ki tir-i ah 1413 
Rahmet-i flakk riht der-an caygah 

Ez-nem-i derya-yi kerem kuh kuh 
Feyd-i Huda rihte ber-in giiruh 

Guya Hakim-i haste-nevaz-i §ifa-hane-i ezel ‘arid-i bi-hu§an-i ne§’e-i muhabbete 1414 
mii§ahede-i §ahid-i 1415 lutfa 9 e§m-ku§ay olmagi^iin re^ehat-i ab-i 1416 ‘inayet pa§ide 
eyledi. Ne baran! Her katresi mursele-i ribatu’l-hical-i eltaf-i Yezdaniye bir diirr-i 
§ah-var ve vi§ahu’s-sadr-i ‘ara’is-i kabul-i Rabbaniye birer gevher-i abdar idi. 1417 

Nazm 

8 

Ber-felek biirde du‘a-ra per ii bal ve suz u tab 1418 
Ber-zemin averde rahmet-ra du‘a-y 1 miistecab 

Bu gune hengam-i ‘acz u niyazda ab-yari-i ebr-i ‘inayetun 1419 ser-sebzi-i ge§tzar-i 
ainale delaleti vadih olup, bu mu‘amele-i merhamet [K37a] mukaddemat-i cu§i§-i 
deiya-yi magfiret oldugi isti§‘ar 1420 olmagrn 

Misra‘ 1421 

8 

Kerem gordlikce ey Baki gedalardan reca artar 


1413 tir-i ah: tire ah B 

1414 ne 5 ’e-i muhabbete: ne^’e-mend-i K 

1415 pallid: - K ' 

141<s ab:-B 

1417 Ne baran! Her katresi mursele-i nbatu’l-hical-i elraf-i Yezdaniye bir durr-i ?ah-var 
sadr-i ‘ara’is-i tezbul-i Rabbani’ye birer gevher-i abdar idi: - L 


saz 


1419 c 


nayetun: inayet K 

1420 oldugi isti§‘ar: - K 

1421 This line is by Baki (1526-1600); see NacI, ‘Osmanh $a‘irleri, Istanbul 
1422 reca: niyazK 
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vefkince feryad-i girye-hizi perde dahi tiz itdiler 1423 . Bir sa‘at mikdari tekatur- 


1 


• fl 


re§ahat-i gam am dahi 


mevkif- 


mu‘allada vakfe-gir-i aram oldukdan sonra 


~ 1424 


hirmen-i berg-i nesrin gibi tefrika-i tarac-i saba ile yine na-peyda oldi. 


El-hakk ne hengamdur ol hengam 1425 ki siikkan-i kalem-rev-i Islam 


= 1426 


[B52a] divan-i 


1 O *7 

magfiret-i Ilahide bir sa‘at vakfe-i [P77] mefruda arzusi ile heft sale ve he§t sale 


ve en akrebi 9 ihl merhaleden 1428 irtikab-i me^akk-i bahr ii berr ile 1429 tayy-i menazil- 


1429 


i i§tiyak 1430 iderek [L42b] ol zaman u mekana han-resan 


-1431 


olup 


Nazm 

1 

Best tehi pay tehi ser tehl 
Kalb tehi rOh tehi ber tehi 


V 1 

geda-yi ku^e-i rahmet-i hadret-i Gani-i ^are-saz ve na’il-i dest-maye-i ‘ard-i niyaz 


olalar! 


Ne ho§dur ol fasl-i bahar-i 9 emenistan-i kuds ki biilbulan-i lane-pira-yi 1433 heva-yi 
ita‘at §ahsar-i ‘afv-i Ilahi’den gul- 9 in olmak iimidiyle mesafe-i dur u dirazdan ol 
gul^en-i magfirete pervaz ve dest-i du c a ve damen-i niyazi diraz eyleyeler! 

Ne demdiir ol dem ki 1434 hirmen hirmen zunub-i duzah-a§ub sadme-i sarsar-i ‘inayet-i 
bi-gayet 1435 ile berg-i kahdan 1436 sebuk-ter ve tude tude gubai-i ma‘siyyet huru§-i 1437 
seylab-i magftret ile iksirden na-yabter ola! 


1423 itdiler: eyledilerBKP 

1424 sofira: - B 

1425 ne hengamdur ol hengam: ol hengam ne hengamdur K 

1426 Islam: - L 

1427 magfi ret: - L 

1428 merhaleden: merhaleden gelup L 
1429 ber ile: ber eyleyiipK 
1430 i?tiyak: - K 

1431 han: - LB K 

1432 rahmet-i hadret-i Gani-i : rahmet-i Halil’de K; gani-i: gani B P 

• • • 

1433 lane-pira: lane-bizar P B 
1434 la: lamK 
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Ne mahaldiir ol mahall ki miisvedde-i ceride-i seyyi’at kalem-i ‘afv ile beyada 9 ikup 
pi^ani-i §eb-fam-i ‘usat tulu‘-i altab-i rahmet ile manende-i dibace-i subh-i munewer 

I < 

i na-kabul renc-i idlal-i sad-salesi heba oldugina sine-kub-i ah u vaveyla 
ola! 

Nazm 

» 

Bar-i giineh 1438 ez-heme kes laht laht 
Rihte 9 un berg zi-§ah-i 1439 diraht 

Bar-i diger amede ez-nev bedid [?] 

Her ki der-in vakt be-inca resid 1440 

■ 

Ne ni‘metdur bu ni c met ki gurisne-tab‘an-i ruze-i ‘acz u niyaz bu [B52b] diyafetgah-i 
‘ainimu’n-neval-i gutrandan kendileri sir-i mi‘de oldugindan fadla akraba vii 
ahibbasma 1441 dahi ifraz-i hisse-i ga’ib i^iin dest-efraz-i niyaz olalar! 

Ne sa‘adetdiirbu sa‘adetki halka-giran-i [K37b] bab-i ‘ata-yi Gaffari pen 9 e-i zebane- 
i 1442 pite^den kendilerin tahlis-i giriban-i can itdiiginden ma‘ada emanet-siparlarun dahi 
sahife-i rakabesini 1443 rakam-da§t-i i‘tak olmaga 1444 vesile olalar! 

Ne giindiir ol giin ki ebvab-i rahmet dest-i du‘a gibi kii§ade ve kala-yi ‘inayet [L43a] 
ru-yi niyaz gibi amade olup ser u pa berehne dergah-i kerem-penaha muctemi‘ olan 



1435 

1436 

1437 

1438 

1439 

1440 

1441 

1442 


bi-gayet: - K 
kahdan L: giyahdan P 


hurO$: - K 
giineh: giinah B 
?ah: ?ah u K 

Tile hemistiches of this couplet are replaced each other in K 
akraba vii ahibbasma: akraba si na K 
zebane-i: zebane L 


1443 rakabesini: rakabesi P 
1444 olmaga: olmagla K 
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bendeler pirahen-i 9 irkin-i giinahdan ‘an olup 1445 te§rif-i [P78] hil‘at-i magfiret ile 
‘avdet eyleyeler! 


Nazm 

9 

Ber-der-i erbab-i kerem men‘ nist 
H v ah der-ay ez-der ve 1446 h v ahl be-ist 1447 

Ber-der-i dergah-i keriman $e bak 1448 
Ger heme afak der-ayend pak 

■ 1 ciirm ii taksir ile nikab-i ‘izar olan eyadi-i du'a nakd- 

i icabet ile gencine-i i‘zaz ve bar-i geran-i §erm-i ‘isyan 1449 ile ham olan kametler 
pay-miijdi-i ne§’e-i eltaf ile 1450 serv-asa ser-efraz olalar! 


Bu ciimle mevahib 


bi-kerandan 


1451 


gayn ne devletdiir bu devlet 


1452 


ki hadret 


■ • 


1 jf ro 

Kerim-i zi’l-celal , ‘azze §aniih, ol ruz-i magfiret-firuzda mela’ike-i mukarrabini 


na’il-i lut±-i hitab buyurup ‘Ey ma‘§er-i suradikat-i melekut dide-kii§a-yi tema^a olun 


ki 


1454 


iimid-i ‘afv ii rahmetle rah-i rida-h v ahi-i ‘izzetiimde puyan olan bendeleriim 


[B53a] ki 


1455 §evk-i ita‘aliimde 1456 


milk u mal u evlad u ‘iyaliyle miivada‘at ve 


mevkif-i mukaddesiime iiftan ii hizan miisara‘at idiib, hala dideleri 9 e§mesar-i nem ve 
sineleri ^akzar-i elem ve 1457 cebheleri hirmengah-i gubar-i mezellet ve dehenleri nale- 


1445 ol up: - K 

1446 ve. - P 

1447 be-ist: beri-st. L 

1448 bak: pak B 

1449 ?emn-i ‘isyan: ^emn u ‘isyan P L 

1450 elraf ile: eliafi ile K; elrafiyle B P 

1451 bi-kerandan: - K 
1452 bu devlet:-L 

1453 zi’l-celal: zu’l-celal B 
1454 ki: - LB 
1455 ki: - K 

1456 ira‘aturnde: ita'atumleB 

1457 ve: - K 
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Tuhfetu’l-harerneyn 


riz-i feryad-i melamet, ve 1458 destleri gezide-i dendan-i 1459 infi‘al ve 1460 serleri kufte-i 
seng-i melal, deryuzeger-i der-i gufranum ve halka-gerdan-i bab-i ihsanum 
olmi§lardur. Siz ciimle niga§te-i sahife-i §ehadet olun ki bunlarun ser-ciimle 
seyyi’atm 1461 libas-i hasenatda 1462 cilveger ve rahmet ii magfiretiime mazhar eylediim’ 
diyli ruh-sGde-i hak-i ‘Arafat olan keminelerin enciimen-i kudsiyanda ‘azamet ii 

4 J/' Q 

kibriyasiyle vesile-i miibahat eyleye! 

Nazm 

l 

Zihi meratib-i ‘ulya ve sa‘adet-i ‘uzma [L43b] 

Meleklerine miibahat ide seniinle Huda 1464 

El-ham dii’li-I’ll ah siimme el-ham dii’li-l’llah bu 1465 herze-gerd-gfl-yi ma‘siyyeti 1466 
[K38a] avare-i vadi-i ye’s ii human itmeyiib 1467 kuwet-i reftar 1468 pay-i iktidardan 
damen-ke§ olmadin 1469 ol hak-i pake vad‘-i kadem ile fa’iz-i derece-i igtinam eyledi. 

Nazm 

■ 

Irdiim ol caye ki maksud-i dil u canum idi 
Gordiim ol vakti ki arayi§-i imanum idi 

Buldum ol matlabi ki gonliim iderdi h v ahi§ [P79] 

Basdum ol hake ki kuhl-i basar-i canum idi 
§ — 1 1 


1458 ve: - LB 

1459 dendan: didan B 

1460 ve: - L 

1461 seyyi’atin: seyyi'atdaP 
1462 hasenatda: hasenatlaL 
1463 vesile-i: - L 

1464 H uda: Mevl a K 

1465 bu: ol K 

1466 ma‘siyyet: ‘isyan olan fakin K 

1467 itmeyOb: eylemeyiipK 

1468 reftar: reftan K 

1469 olmadin: olmayup B 
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Hadret-i Kadir-i Mucib 1470 cumle 1471 arzu-mendan-i peygule-ni§in-i 1472 hasrete nasib 
eyleye! Amin! 1473 

33. zikr-i ‘avdet be-su-yi Mftzdelife 

Ma-hasal tekmil-i mertebe-i viicuba dek 1474 mevkif-i [B53bJ giineh-guzari ‘Arafat’da 
ikamet-i pay-i sebat olunup micmer-i zerrin-i hur§id ar-i damen-i ufkda 1475 na-bedid 
olmak insiral-i mihmanan-i magfirete i§aret olmagm, el-‘azametu’llahi te‘ala 1476 , 
yekpare-i emvat-i ‘Arafat na’il-i riitbe-i hayat olup bir gulgule-i asman-gir 
zuhur eyledi 1479 ki az kaldi ki itfa’-i na’ire-i felek-esir eyleye! 

Asar-i rahmet-i Gaflari 1480 bi’l-ciimle kuluba sari olmagm sineler gencine-i siirur ve 
hatirlar enciimen-i hudGr oldi. Cey§-i elem hezimet-horde-i sipah-i inbisat ve gubar-i 
gam h v abide-i re§ehat-i ne§at olup muddetu’l-‘dmr damen-i 1481 visaline dest-res 
miiyesser olmayan 1482 §ahid-i safa-yi derun cilve-i na-ma‘hudane ile ‘aixl-i cemale 
ba§ladi. Bu dest-maye-i safa tahsiliyle birbirin pa-mal iderek canib-i Miizdelife’ye 
imale-i ‘inan-i miiraca‘at kilmdi. 

Nazm 

Halk heme bar-i giineh rihte 
Rahile ez-cay ber-angjhte 


1470 Mucib: ‘Allam K 

1471 cumle: - B 
1472 m?In:-K 

1473 amin: amin YaMu'inK 

1474 tekmil-i mertebe-i vucuba dek: tekmil-i vucflb mertebesine degin K 

1475 ‘ufkda na-bedid: ‘ufkdan be-didar K 

1476 te‘dla: - P LB 

1477 yekpare-i: yekpare P L 

1478 olup: olmaglaK 
147P eyledi: itdi B 

1480 Gaffan: Gaffari-i B 

1481 damen: dam L 

1482 miiyesser olmayan: miiyesser olmagm K 
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Ge§te sebiik-bar 1483 zi-bar-i giinah 
Ruz ser-i $evk nihade be-rah 

01 mahalde birbirine [L44a] miisabakal men§e’-i niza‘ u cidal olmak ihtimalini def 
i^iin bi-hasbi’l-‘ade malifil-i Misriyan dest-i $amiyana ve mahfil-i §amiyan dest-i 
Misriyana ida‘ olunup kemal-i in^irah u ibtihac ile ruy-mal-i damen-i 1484 Me§‘aru’l- 
haramatahrik-i gam-i ihtimam olundi. 

Nazm 

* 

Reh-revan-ra bezmani 9 iinln 
Pay ne-y-ayed zi-ferah ber-zemin 

Ez-‘Arasat an ki be-bag-i cinan 
Ruy nihed 9 Q 11 ne-bud §adman 


34. Evsaf-i magflret-eser-i Me?‘ai n’l-haiu 


fl 


Miizde 1 ife fB54a] namiyle [K38b] mersum-i ceride-i §ohret olan makam-i feyd 


irtisam ‘Arafat’la vadi-i Mina beyninde bir sahra-yi can-fedadur ki Me§‘aru’l-haram 


ol sahra-y i ma‘siyet-riiba sinesinde olan bir suffe-i vesi‘a 


-.1485 1486 


ve 


vasatinda olan 


kubbe-i rafPadan ‘ibaretdiir. Mevkif-i ‘Arafat’da 1487 ceride-i ‘isyandan [P80] siitiirde-i 


gizlik-i ‘aiv olmayan sevad-i hukuk-i ‘ibad ol makam-i miibarekde §iiste-i sabun-i 


‘inayet olmak niga§te-i safahat 


tevatiirdur. Binaberin piramen 


emn 


Me^arii’l-haram makam-i hiyam kilinup vakt-i ‘i?a vu magrib birbiriyle dn 9 ar olmak 


1483 -bar: -sazB 

1484 damen: -K 

1485 vesf a: - L 

1486 ve: - K 

1487 ‘Arafat’da: ‘Arafat’laL 
1488 safahat: saha’ifK 
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dahi ol makam-i magfiret-nizama mahsus olmagin her gu§esinde bir cema‘al §iraze- 
bend-i ecza-yi 1489 niisha-i ‘ibadet olmaga^lirQ 4 eylediler. 

N az ni 
■ 

Pervane-i rahmet be-dih ey §em‘ ki im§eb 
Ez-ate§-i dil 1490 pi§-i tu 91 m §em‘ giidazem 1491 

01 leyle-i miibarekede hukuk-i ‘ibad gibi bir bar-i beladan azad olmak §evkiyle zeyl-i 
inu‘afat-i Rabbin-‘ibada te^ebbiis tarikiyle yine kafile-i ah u feiyad 9 erh-i berine 
peyveste oldi. 

Nazm 

s 

Im§eb ki yar ber-ser-i lutfu ‘inayet-est 
Ey nale germ ba§ ki vakt-i sirayet-est 

01 leyle-i havf u recada na’ire-i kulubdan zebane-ke§ olan dud-i bim ve §em‘-i iimld 
ile 1492 bir ba§ka§eb-i piir-ahter dahi bedid 1493 olup 1494 destler nihal-i diPa 1495 gibi su- 
yi asm ana ku§u de 1496 ve cebheler [L44b] e§k-i niyazgibi zemine sude olup 1497 

Nazm 

a 

Qendan sudend ru-yi hasret be-zemin [B54b] 

Kiin 1498 tude-i 1499 hak-ra be-teng-averdend 1500 


ecza-yi: -K 

1490 dil: tu B, In K dil is written in the margin. 

1491 -giidazem: -guzarem B 
1492 ile: - K 

1493 bedid: be-didarK 

1494 olup: idiipB 

1495 du‘a: - K 

149<s ku^ude: ke?ide ve K 
1497 olup: oldi B K 
1498 la in: k’in B 

1499 tude-i: sude-i LP 

1500 averdend: averend B 
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deri 9 e-i haza’in-i 1501 ebsar kilid-i iimid ile meftuh ve kala-yi h v ab-i giran ser-pen^e-i 
diizd-i bim ile merfu‘ oldi. 

Nazm 

Reft zi-dil mihnet u gurbet be-der 
$am-i gariban diger-est in diger 

01 inerah-i [miirah] §afiyye-i safada hal-i madi vii miistakbellerine 1502 girye ile 
mu‘tellu’l-‘ayn olanlar fa’iz-i ‘izz-i 1503 maksOd ve ol miilteka-yi bahr-i ra’ik-i 1504 

J t • • ■ ■ 

« 

hidayetden diirer-i hizane-i magfiret i^iin niisha-i e§bah-i ah ile tenvir-i ebsar idenler 
vasil-i mes’ele-i §iihud oldilar. 

Nazm 

■ 

Zulmet-i jeng ez-ruh-i ayine reft 
Ez-teh-i dil mihnet-i dirine reft 1505 

Kevkeb-i iimid ez-o §iid bedid 
§am 9 iinin bih bud ez-ruz-i ‘id 

01 saha-i rahat-bah§a-yi ‘amimetu’l-magfiretde bazu-yi miijgan der-agO^-i ‘arus-i 
[K39a] h v ab itmek dahi vesile-i mu§ahede-i suret-i meram olmagin niseler dahi 
giriban-i [P81] ectanagul-riz-i h'ab-i istirahal eylediler oldilar. 

Nazm 

Dide-i an baht ki ne-gunude 1506 bud 
Kerd 1507 mededtali‘ ancagunud 


1501 

1502 

1503 

1504 

1505 

1506 

1507 


Haza’in: hizane-i B 


mustakbellerine: mustakbeline K 

‘izz: - K 


ra’ik: ravabikB 

In K, this couplet is written in margin, 
ne-guntide: ne-gunud P 
kerd: ger K 
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Cun ki §iidi pak zi-aludegi 
Ez-bi-paki 1508 bud asudegi 

§ikest-i kase-i derun-i ebalise i^im endahte olunacak rize-i seng-i cemerat ol saha-i 
miibarekeden ber-<?ide-i gQ§e-i damen-i himmet olmak sttnnet oldugina bina’en ol 
cevahir-i kan-i sa‘adet birer birer aver-i ser-engi^t-i cem‘iyyet kilindi 1509 . 

Nazm 

« 

Rize-i senge§ heme tesbih-gu-st 
Nisttehl yek-nefes ez-zikr-i dost 

Der-tu kusuri-st ki an gu§ nist 

V’er ne vey ez-zemzeme hamu§ [B55a] nist 

Varak-i ‘anber-fam-i §am ‘amel-name-i 1510 siyah-karan 1511 gibi rize§-i katarat-i nucum 
ile §iiste-ruy oldukdahurus-i [horos-i] mulemma‘-bal-i subh 

Nazm 1512 

■ 

Sabbaha-ke’llahii sabahe’s-sa‘id 

• • R fl 

Ber-tu miibarek bud in ruz-i ‘id [L45a] 

— 1 JC-i O 

In <?e sabah-est ki §e§ sad hezar 
Bende §iid azad sigar u kibar 

zemzemesiyle leb-riz-i bang-i be§aret olmagin aftab-i secde-guzar dest-i e§i“a ile 
cGybar-i §afakdan vudu’-saz olmazdan 1514 mukaddem 


1508 bi: pey L 

1509 kilindi: kildi P 
1510 ‘amel: -B 

1511 si yah: siyeh B P 

1512 Cf. Cairo, f. 31b; Bahti, f. 20b 

1513 9e. ki K 

1514 olmazdan: olmakdan B 
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Nazm 

Dila ber-hiz ve 1515 ta‘al kiin ki ta‘al bih zi-her kar-est 
Sa‘adet an kesi dared ki vakt-i subh bidar-est 

i it 

me alin delil-i saba mesamP-i mecami ‘-i huccaca ilka itmegin ahmal u eskal 
tahmil-i zahr-i cimal kilinup eda-yi farida-i subhdan sonra Me§‘aru’l-harama 1517 

tevcih-i kubale-i hu§u‘ iizre vakfe-i Miizdelife’ye kiyam ve esas-i dest-i du‘a 

ihkam 1518 olundi. 

■ 


35. Reften ez-Mnzdelife be-sG-yi Mina 

Pen 9 e-i misbah-i aftab izhar-i miftah-i furug itdiigi sa c at pay-i kiyamdan def aten 1519 
‘ikal-i aram kii^ade olmagin ‘Kandesin kurbangah-i Mina?’ diyii can-endaz oldilar. 

Nazm 

I 

Kes ne-ke§ed be-her kesi intizar 
§evk-i Mina biirde zi-dilha karar 

Yine vadi-i Mina kesret-i hiyam ile niimune-i bahr-i pur-habab kilindugi 1520 sa‘at fevc 

• f m m 1521 

fevc damen-i Cemre-i ‘Akabe’ye §itab itdiler 


36. zikr-i evsaf-i Cemre-i Ula 


1522 



Cemre-i Ula ‘akabe-i vadi-i Mina’nuii Mekke-i Mukerreme canibinde olan medhaliniin 

t 

taraf-i 1523 §imalinde bir mevdi‘dur ki damen-i kuhda 1524 tulen ve ‘ardan [K39b] 


1515 


ve: - B 


1516 del II: - B 

1517 ilka itmegin ahmal u eskal tahmil-i zahr-i cimal kilinup eda-yi farida-i subhdan sohra Me^aru’l- 

harama: - K 

1518 ihkam: istihkam IC 

1519 de f ‘ aten: vakfe-i B K 

1520 kilindugi: oldugj K 

1521 itdiler. eyledilerBPK 

1522 ula: ewel B K 
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[B55bj be§ zira‘ mikdari bir divar bina olunmi§dur. Cenab-i Ibrahim nebi, 
salavatii’llahi ‘ala-nebiyyina ve ‘aleyh, hadretleri ber-vefk-i ferman-i Yezdani gerden- 
i ciger-gu§e-i giramilerin busegah-i dehen-i tig itmege damen-ber-zede-i ‘azimet 
olduklari halde, Iblis, ‘aleyhi’l-la'me, ol can-siparan-i rah-i vefayi gum-^iide-i 
beyaban-i na-fermani itmek sevdasiyle ibtida ol mevdi‘de tahrik-i muhabbet-i 

• • 9 

pederane idecek [L45b] kelime-i §efkat-engiz mukaddematiyle tertib-i dam-firib 
itmegin manende-i seg-i herze-feryad 1525 dest-i Ibrahim ‘aleyhi’s-selamdan seng- 
horde-i recm ii ib‘ad olmi§dur. 

Cemre-i saniye vu salise dahi tahminen biribirinden 1526 sad gam mikdari bu‘d ile 
vasat-i bazar-i Mina’davakrdiir ki ol §ah-i zakkum-i dalal ya‘ni Iblis-i sakavet-me’al 
ol mevdiierde dahi 1527 itale-i ri§e-i tezvir itdugi eclden 1528 seng-i reddile berg-riz-i 
hirman olmagin bina’en-‘aleyh ol mevdi‘ler dahi birer mil binasiyle ta‘yin ii i§aret 
olmi^dur 1529 . Ruz-i 1530 nuhustinde fakat mevzi‘-i ‘Akabe’ye remy-i cemerat olunmagla 
hem-endam-i badam heft seng-i elmas-rengfelahan-i nahundan pay-i ‘Akabe’ye pertab 
olundi. 

Nazm 

I 

Heft kerret seng ber-an mil zen 

Mil 9e ber-ru-yi ‘Azazil zen 

Kavm ki §im§ir-i gaza mi-zened 

Na‘ra-i tekbir-i fena mi-zened 


1523 raraf: canib K 

1524 icOhda: kflhdan K 

1525 feryad: feryad yine K 

1526 biribirinden: birbirinden B P 

1527 dahi: - L 

1528 eclden: cihetdenK 

1529 olmi?dur: olunmi?dur K 

1530 rOz: ruz-i ferdada K 


413 



Tub fetu’ 1 -h aremey n 


37. zikr-i kuiban u ser-terS^iden 

01 rflz-i ciger-suzdabezl-i nakdine-i hayat sevdasiyle 1531 teslim-i gerden-i rida itmege 
amade olan reme-i gflsfendan [B56a] rig-i beyabandan efzun olmagin herkes kase-i 
iktidannca iraka-i dem itmekle giil-gune-sa-yi ‘arid-i amal ve surh-nuvis-i iusQl u 

•S * — t 

ebvab-i nusha-i a‘mal olmagate§mir-i sa c id-i ihtimam eylediler. 

Nazm 

■ 

Kii§te der-an badiye kurban-i besi 
Te§ne be-hOn tig be-kef-i her kesi 

Her ki ne-§ud kii§te-i §im§ir-i dost 

La§e-i murdar bih ez-can-i o-st [P83] [K40a] 1532 

01 bismilgah-i rahmet-penahda hil‘at-i hunin ile gerden-feraz olan kurbaniyan-i 
ser-baz kudum-i §ahid-i kabule atlas-i siirhden bast-i pay-endaz ve pay-i ‘arOs-i 
inabete nisar-i giil-berg-i i‘zaz eylediler. 

Nazm 

■ 

Bismil-i kurban ki d ger bud sayd-i harem [L46a] 

Ber-zemin hune§ helal ve 1535 buriden-i cane§ haram 

Isale-i cuy-bar-i huna mute‘akib tude-i ser-i sevda-zededen izale-i giyah-i hod-ru-yi 
muya siir‘at olunup ol kurbangah- 1 1536 vefada tig-i ferman-i Rabbani’ye ser-nihade-i 

teslim ii rida olmami§ aferide kalmadi. 

Nazm 

1531 sevdasiyle: umldiyle IC 

1532 K 40a-? 

1533 -penahda: penaha P 
1534 feraz: efrazK 

1535 ve: - L 

1536 kurbangah: kurbangeh K 


414 


Tuh fetu’ 1 -h aremey n 


Ger ser muyi-st ‘ala’ik tii-ra 
Nist yeki ta‘al la’ik tii-ra 

Ez-ser teslim rida pi§-gir 
Der-reh-i din terk-i ser-i h v i§ gir 

Ser be-tera§ er 9 e ki mu endeki-st 
Endek ii bisiyar der-in ku yeki’st 


38. zikr-i 1537 evsaf-i birun-ameden ez-ihram-est 


Ahir-i niisha-i ef al-i eyyam-i ihram tera§e-i mu-yi ‘anberin-fam ile miskiyyii’l-hitam 


olicak miirdegan-i kefen der-kerden-i ihram dest-biirde-i berat-i hayat olmagin ba‘de 


ez-In plrahen-i 


1538 


ihram vedi‘a-i lifafe-i ta c til [B56b] kilinup herkes sanduka-i 


istita‘atmda amade olan elbise-i ‘iydiyye-i ‘adiye ile arayi§-i beden-i ‘iiiyana 


1539 


§itaban oldilar. 


Nazm 

■ 

Virdi can ‘iyd-i bahar itdi yine 1540 taze kaba 
Kefen-i nergis-i bimar hele 9 ak itdi yine 


$aneler dest-ke§-i damen-i mehasin iken yine birbiriyle hem-agG§-i musafaha-i 

tehniyet oldilar. Giilab u ‘0d ruy u me^amiyle ab u ate§ iken hak ii bad gibi ref-i 

gubar-i vah§et eylediler. Elbise ile ecsam beyninde vesatat-i ihram ile hasil olan 

burudet yine libas-i germiyyetde cilve-riz oldi. Ve ser ile destar miyanesinde 

miilarakat-i dQr u diraz kat kat iilfet ile 1541 tazelendi. Endahte-i bam-i nisyan olan 

• 1 # 


1537 


zikr: - K 


1538 

1539 

1540 

1541 


pirahen: piramen L 

iiiyana ^ltaban oldilar: uryan ltmege ?itab eylediler K 
yine:- K 

ulfet ile: iilfetiyle P 
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nafteynler taleb-i musalaha ile paylara iiftade olmagin ba‘de ez-in ruh u cism gibi 1542 
ittihadda sabit-kadem olmak §era’iti [K40b] kalib-i istihkama ifrag olundi. 01 rOz-i 
meserret-elruzda bazar-i Mina’da [P84] kii§ayi§ bulan teng-i kala-yi siirur haric-i 
karvans ar ay- 1 1543 tasawur idi. 

Nazm 1544 

Ne sukdur bu ki sevdageran-i ziiwarun 

Fiiruhti olaciirm ve haridi olasevab 


39. Reften be-Ka‘be behr-i tavaf-i ziyaret-est 


1545 


1546 


[L46b] Amm a se ^ebane-ruz mii§ahede-i ruhsar-i dil-ara-yi beyt-i Huda’dan ciida 


dii^mekle nefes-be-nefes peyk-i hayal canib-i harem-i 


1547 


miikerreme amed-$udden 


hali degiil iken levazim-i remy ii zebh u tira§dan azade-ser oldukdan 1548 sonra eda-yi 


farida-i tavaf-i ziyaret ceride-i zimmetde bald [B57a] kalmagla kemend-i cazibe-i 


muhabbet gerden-i dile mun‘akid olup manende-i cuybar-i bahar mevc mevc ol liicce- 


i magfiret canibine cereyan olundi. 01 giinde yine sahn-i harem-i Rabbanide saha-i 


bihi§t gibi §uri§-i cem‘iyyet-i ne§at-amiz 1549 hiiveyda olup gordiler ki ol §ahid-i 


murabba‘-ni§in-i serir-i ‘izz u temkin yine 1550 hil‘at-i ‘abasi ile 1331 cilve-i ihtizaza agaz 


1551 


eylemi$. Kemer-i zer-tar-i gevher-nigari dide-i mela’ik ile tersF olunmi§. 


Nazm 


1542 gibi: kadarB K 
1543 karvansaray: karbansaray K 


1544 

1545 

1546 
154 ? 

1548 

1549 

1550 

1551 


This coupletis also included in Nabi Dwam (ed. Bilkan, p. 167). 
Reften be-Ka‘be behr-i ravaf-i ziyaret-est: - L 
se: - K 


h arem: Mekke K 

fe 

hall degiil iken levazim-i remy 
ne?ar: sata K 
yine might be yerii. 
hil‘at-i ‘abasi ile: - K 


iizebh u hrasdan azade-ser oldukdan: - K 
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Behr-i hemin beste kemer ta diger 
Can klined avize-i bend-i kemer 

Ziilf-i siyah-i ham-ber-ham-i 1332 ‘ anb er-s ay i 1333 pervizen-i dest-i nesim oldukca 
ervah-i mukaddese bihte-i iksir-i ‘inayet gibi hak-i payine rizan olmadadur 1554 . 

Nazm 

Pi§-i o ber-pa sitade £ar erkan-i vucud 
Kerde ez-can hizmete§-ra miiltezim-var iltizam 


01 nihal-i ser-efrahte-i bustan-i ‘inayet mu‘anaka-i nesim-i ‘anber-biz 1555 ile hirama 


geldiikce bal-kii§ayan-i heva-yi kuds kumri-vari bala-yi serinde halka-numa-yi gerdi§- 


i niyaz olmi§lar. 01 hengam-i feyd-i ‘am o 1 an mz-i ‘iydde buncana-kamlar 


Nazm 


1556 


£ekme damen naz idiip iiftadelerden rahm kil 


Goklere afilmasun eller ki damanundadur 


nalesiyle ‘ard-i hal i^iin damen-i astar-i feyd-barina tevessiil itmi§ler. 


Nazm 

■ 

Damen-i o der-kef-i merdiim-i besi 
O ne-ke§ed damen-i naz ez-kesi 

Ni 9 eler ziham-i enam sebebi ile dest-i iimidi gu§e-i 1557 damen-i came-i mii§k- 
1 am in dan kOtah olmagin 


1552 ham-ber-ham: ham-be-ham P, ham-der-ham K 
1553 ‘anber-sayi: anber-fami K 
1554 olmadadir: olmada B 
1555 -biz: -rizP 

1556 This couplet is by Fudflli (d. 1556). See Walter G. Andrews, Najaat Black andMehmetKalpakli, 

(Austin: University of Tehas Press, 1997), p. 2S2 

1557 gu?e-i:-B 
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Nazm 1558 [K41a] 

Yiiz siirmek umar 1559 payunaiiftadeler [P85] amma [B57b] 

Nevbet mi deger kimseye damanun ucindan 

me’alin dest-maye-i tesliyet eylemi§. N^eler ise 

Nazm 

9 

Ba§unadevr ideyiim mihr-i cihan-tab gibi [L47a] 

Pay line yiiz siireyiim §u‘le-i mehtab gibi 

zemzemesiyle kebab-i sQzii §evk-i tavaf oimi§. 

Nazm 

# 

Gerden-i kerrubiyan ve dest ii du§-i haciyan 
Der-tavafe§ bi-siper ge§te zi-fart-i izdiham 

Ni^eler Miiltezim-i §erif e 

Nazm 

Men ger 1560 amurzi§-i tu behre bezm-i [?] sud kiinem 
Ger tu bah§i giinehem-ra 9 e darar ber-daii 

me’aliyle sine-sa-yi niyaz oImi§lar. Ni 9 eler sevda-yi tamga-yi Hacer-i Esved ile 
meta^-i cam kargah-i zihamda tenge 9 ekmi§. 

Nazm 

■ 

Ge§te zi-hale§ do cihan mii§k-bu 
Ham §iide 9 erh ez-§iken-i mfl-yi o 

Buse-zenend in heme ber-hal-i o 

1558 This couplet is by Baki (1526-1600); see Naci, ‘Osmanh $a‘irleri, Istanbul 1307/1889, p. 36 

1559 umar: umar ve P 
1560 la: gerB 
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H 19 diger-gun ne-§tid hal-i o 

Ni^eler zir-i 1561 Mizab-i Rahmet’de merdtimek-i dide-i Hatim olaii Hicr-i Isma‘11, 
‘aleyhi’s-selam, iizre navidan-i du didesin ser-§ar-i hunabe-i niyaz itmi§. 

Nazm 

Mtije pi§-i Navidane§ be-ceze ‘ 1562 9 unan be-girid 
Ki zi-sahn-i Hicr-em 1563 ared be-dere§ zi-seyl-i rani 

Ve n^eler Makam-i Ibrahim ‘aleyhi’s-selam da nasiye-i hudu‘i 1564 fer§-i secdegah-i 

namaz idiib ni 9 eler piramen-i 9 ah-i Zemzem’de teskin-i na’ire-i suz u gtidaz i 9 un 
kadeh-gerdan-i timid olmi§lar. 

Nazm 

‘Afiyetler ola ol te§ne-i tavf-i hareme 1566 
Ki ser-i 9 ahdapeymane-ke§-i Zemzem ola 

40. DnhQl-i Mciyan der-beyt-i MevlS 

Ilususan ol piraye-i cemal-i mevcudata ol gun ilbas-i came-i m erdtim ek-gun itmek 
i 9 tin dide-i [B58a] bab-i ‘alem-tabi tak-i ‘ar§-i berin gibi kti^ade olmagin ol lticce-i 
envarda i§tiyak-i istigrak ile pi§gah-i stidde-i rahmetde ziham-i ecsam-i enam derya- 
yi sarsar-dide gibi mevc-hiz-i huru§ olup ni 9 eler ma‘sara-i teng-nay-i zihamda §ire-i 
§u‘Qrdan ctida ve n^eleruii zir-i akdam-i enamda [K41b] ‘ikd-i gevher-i enlasi na- 


1561 


zir: - K 


1562 be-ceze‘: be- 9 eze‘ P 
1563 hicr-em: harem L 
15<54 hudu‘r. hu^u'i K 

1565 idub: tolup K 

1566 h ar em e: ’ 1-h ar em e B 

a ■ 
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peyda oldi. Ni9e 9alaklar pii§te-i a‘nak iizre reftar ve ni9e [L47b] sebiik-palar tude>i 
rii’us 1567 iizre giizar eyledi. Amma 1568 

Nazm [P 86 ] 

‘Acz be-dergah-i tu nasiye-sa-yi gurur 
Fakr be-ikbal-i tu havsala-suz-1 gina 

vefkince 9arsu-yi kabul-i kibriyada kala-yi ‘acz ii iftikar kadar cins-i ra’ic olmadugi 
tamga-y afte-i siibGt olmagin kadime-ciinban-i deri9e-i beyan olan Nabi-i na-tiivan 
semen-beden 1569 u da‘f-i hareketden na§i 1570 seylab-i huru^an-i zihamdan giizare firsat- 
yab olamayup hasret ile na-iimidane durdan nigeran iken 

Nazm 

■ 

Be-dere§ 9iinan be-nalem ki zi-gayet-i terahhiim 
Zi-derun nida ber-ayed 1573 ki der-a der-a fiilani 

vefkince dest-yari-i cazibe-i ‘inayet ile ol ‘atebe-i felek-fersaya eshel vech iizre 9ehre- 
sa-yi viisul olmak devletine muvaffak oldi 1574 . 

Misra ‘ 1575 

El-‘izzetii li’llahi te‘ala ve tekaddese 

Nazm 

■ 

Feyd-i ezel be-zud ve be-zer amedl be-dest 
Ab-i Hidr nasiye-i Iskender amedi 


1567 ru’us: du? L 

1568 amma:-K 

1569 semen: siminP 

1570 na?I: nas! P 

1571 olamayup: olmayup P 

1572 na-umidane: na-iimidane 9 e?m-i derOnK 

1573 ber-ayed: der-ayedK 

1574 oldi: eyledi K 
1575 No title K 
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Vakfan eger aftab-i ‘inayet-i ezeli kemend-endaz-i kabul olmasa pa-beste-i curm ii 

taksir olan [B58b] bu ‘abd-i fakir ol mahzen-i envara pa-nihade olmak ni9e miitasawer 
idi! 


Nazm 

I 

In bud ez-fart-i 1576 ‘ata vii kerem 

• a 

T 1577 a m 

K’o 9O Mina bar dihed der-harem 


Dad me-ra der-harem-i hod makam 

a ~ a 

Kerd me-ra ta’if-i Beyt-i Haram 

In harem-i muhterem-i kibriya-st 
Mahzen-i an halvet-i hass-i Huda-st 


01 seray-i 
hazne-i 1578 


cihan-ara-yi daruM-miilk-i hakikal ki gubar-i kem-terini tutiya-yi 9e?m-i 
feradis-i cinan ve ol nihan-hane-i 1579 uns-a-iins-i 1580 esrar-i vahdet ki fer§-i 


‘ar§-‘ayari ca-rub-zede-i mtijgan-i kudsiyan ola; ana pa-nihade olanlarun siitun-i 
§u‘uri ber-pa ve erkan-i idraki ber-ca kalmamak mtitevari-i 1581 perde-i hafa degildiir. 


Nazm 

■ 

Ma-ra 9e i‘tibar u 1582 eser ba-vticud-i dost [L48a] 

Cayi ki 1583 cilve-kerd hakikat mecaz nist 

01 ayine-hane-i saf-ittisaf-1 1584 hakikatde tuti-i §eker-ha-yi hame-i stirh-minkara 
mesag-i medd-i nefes olmamagin 


1576 fart: feyd K 

1577 k’o: ki L 
1578 hazne-i: hi^ne-i K 

1579 cinan ve ol nihan-hane-i: cinan olan ol gussa-hane-i K 

1580 uns-a-uns: tins B 

1581 mtitevari-i: mtitevari B 

1582 u: - LB 


1583 cayi ki: ca’I L 

1584 $a F-i tti sa f: saFfu’s-satf B 
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Nazm 

0 

Men be-rahl mi-revem k’anca kadem na-mahrem-est 

■ B 

Ve zi-makami harf mi-guyem ki dem na-mahrem-est 

makali [K 42 a] ser-niivi§t-i sahlfe-i i‘tizar kilmini§dur. 

Nazm 

1 

Tebareke’llahii ez-an sahn-i bi-zeval 1585 ki bud 

• I 

Zi- [P87] nur-i hiisn leb-a-leb zi-dosti 1586 ma c mur 

01 kible-i melek u melekflt deruninda kimi ru-be-ru kimi kafa-ber-kafa ve kimi du§- 
be-dfl§ namaz-giizar-i tahiyyet, kimi sahn ve kimi divara 1587 ruh-sude-i mezellet olup 
ol ben-i kulzum-i esrarda 1588 garik-var biribirinden bi-haber harekat-i bi-ihtiyar 
iderler idi 1589 . 

Nazm 

■ 

Sarilsahayretle n’olaziilfine yariin 
Nigahi [B59a] garka-i hiisn oldi c a§ik-i zaruii 

41 . ‘Azimet-i dlger 1590 Mi 1591 sfl-yiMinS 

Ma-hasal ol giin gawasan-i bahr-i harem-i Yezdani 1592 damen damen 1 3 hirmen 
hirmen gevher-i bihi§t-efruz-i murad tahsilinden 1594 soiira yine Mina’da amade 1595 


1585 

1586 

1587 

1588 

1589 

1590 

1591 

1592 

1593 


zeval: zal P 


dusti: dusti-i B 
divara. divah P 


kulzum-i esrarda: kulzum-i 

idi: - K 


diger: - B 
bar: ba K 
Yezdani: YezaniP 
damen damen: - K 


envar-i esrara K 


1594 tahsilinden: tahsil itdQkdenK 
1595 amade: - K 
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olan hiyama tevcih-i metaya-yi ‘azimet ve leyali-i eyyam-i te^rikde enciimen-gjr-i 
feda-yi Mina olmak siinnetine teba‘iyyet eylediler. 

Nazm 

» 

Su-yi Mina ran ve keramet be-bin 
Germi-i bazar-1 kiyamet be-bin 

Se §ebane-ruz suk-i Mina ni§an-dade-i bazar-i resta-hiz olmagin kala-yi 1596 ‘ay§ u 
ne^at her deri^eye fer§-i bisat idiip bar-i meta‘-i gun-a-gun-i felek gibi teng-ber-teng 
ve 1597 hirmen hirmen sim ii zer tude-i rah ile hem-seng olmi§ idi. 

Nazm 

Rumi vu Hindi-st 1598 ki ba-yekdiger 
Kerde miimassat 9U §ir u 1599 §eker 

Bes ki be-hem rihte hemeyan-i zer 
Ge§te diikkanha-yi Mina kan-i zer 

Ni9e 9apuk-destan-i sefide-kar 1600 dahi sade-levhan-i tema^a’iyanun teng-nay-i 
[L 48 bJ ceyb u bagalindan 1602 klse-i nihuftelerin dest-zede-i nireng-i diizdane itmekle 

gam-i nesiyelerin nakd iderler idi. 

Nazm 

» 

Kise-buran-end der-in reh-giizer 
Her ki teiii-kise-ter asude-ter 



1596 

1597 

1598 

1599 

1600 
1601 
1602 


kala-yi: kar L P 



Hindl-st: Hind-est L 


u: - K 

sefide: seiidK; sepideB 
teng-nay: ten-ku?a-yi P 
bagalindan: bagaldan L 
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42. Kerden-i zib-i ^eragan-i $amiyan a Misriyan 


Sevdager-i gerdun zer-i hur§id ile hand itdiigi perde-i ‘anber-gum dukkan-i afaka 


avihte itdukde ka±Ile-i Misriyan u §amiyan birbirine izhar-i hairnet u iktidar i<?un 


muhayyem-i mahsusalarina 1603 tertib-i ayin-i <?eragan eylediler. Her bir hayme [B59b] 


pi§gahindahezar kanadil ile hirer i§are 1604 nak§-i aher iizre i§‘al olunup, [K42b] tabl u 


surna c alem-i balaya velvele ve toplar ecza-yi zemine [P 88 ] zelzele salup ate§in 


^erhler kure-i nari gibi dewar, horoslar kaknus-sifat ate§in-minkar, keb§ler semender- 


misal ate^-nisar, fewareler §erare-bar ve 1605 delice I0U0 flakier ate§-zen-i hanuman-i 


1606 


ri§ u destar olmi§ idi. Hevayi flakier 1607 yildiza kemend atup tar-i §ihab ile cew-i 


hevada ‘akd-i rabita-i uhuwet eylediler. Guyiya 1608 dest-biird-i diizdan-i ebaliseyi 


kafile-i huccacdan 1609 ib £ ad i$un zemin u asmandan i‘mal-i 1Dlu edevat-i recm u 


1610 


1611 


t aid 


eylediler. Galebe-i me§a‘il ii kanadil zemini hem-reng-i asman ve asmani 


1612 


hake 


yeksan idiip ca-be-ca giil-i me§a‘il ve ho§a-i kanadil ve ri?te-i kec-revi§-i 


1613 


fl§ekden 


du§-i 


1614 


§ am a guy a bir came-i zincir-baf-i giil-dan ilbas itmi^ler idi. Tulu‘-i yed-i 


beyda-yi subh ibtal-i hibal-i ate§in itdiikden sonra ahir-i eyyam-i te^rika dek vadi-i 


Mina’da direng ve her vakt-i zevalde daman-i emyal-i cemerat siper-i heft seng 
kilinup yine arzu-yi cemal-i beyt-i zi’l-celal 1615 ‘inan-riiba-yi aram olmagin gubar- 

i 1616 rah-i harem ile tenvir-i dide-i riikkab olundi. 

« 


1603 

1604 

1605 

1606 

1607 

1608 

1609 

1610 
1611 
1612 

1613 

1614 

1615 

1616 


may sflsal anna: mahsflsalann K 
i?are: i?ar ile B 
ve: - B P 
delice: deli B 

ateg-zen-i hanuman-i ri? u destar olmi? idi. Hevayi fi?ekler: - L 
guyiya: guya K 

huccacdan: huccacdan recm u K 
• ■ 

i‘mal-i: a'mal uB 
recm ii: - K 
aamani: aamani her K 
revi?: rii’us B 
du 5 : du 5-1 cam-i K 
zi’l: zii’l BIC 
gubar: gubare-i L 
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43. ‘Avdet zi Ming be 


1617 


-beyt-i e§ref 


[L49a] Mina’dan ‘avdetde medhal-i Mekke-i Miibareke’de 1618 Batha nam zemin-i dil- 


■ • 


ni^inde vaki‘ Muhassabe’de bir sa‘at mikdari celse-i hafife-i 1619 istirahat siinnetini 1620 


rnlira‘atdan soiira havali-i harem-i miikerremde [B 60 a] olan menazil-i mikayyenede 


bast-i hasir-i ikamet olunup evkat-i karinii’l-berekat-i leyal 1621 ii eyyamda herkes 


endaze-i §evki mertebesince 1622 meta‘-i bihi§t-baha-yi metafi 


Nazi n 
* 

Umid-i nevbet 1623 tavafiyle ta be-ha§r olmaz 
Ribat-i dlde-i kerrubiyan ni§imen-i h v ab 


misdaki iizre peymude-i hutuvat-i tavaf 1624 itdiiginden 1625 gayri denin u birun-i 


Ummu’l-kura’daolan emkine-i miitemeyyine 1626 ziyareti ile tenvir-i dide-i can iderler 


idi. 


44. Vasf-i cebel-i Ebi Kobeys-est 1627 

Ciimleden biri cebel-i Ebi Kubeys’diirki beyt-i 1628 muhteremiin §arkama’il cenubinda 
ser-ber-averde-i giriban-i felekdiir ki kullesine 1629 varincaya dek 1630 mebani-i 1631 


1617 be: derK 

1618 mubarekede: rnukerrernede K 
1610 hafife-i: - B P K 

1620 istirahat siinnetini: istirahat. ve sunen-i nebi K 

1621 leyal: leyali B P 

1622 mertebesince: mertebesinde IC 

1623 nevbet: - K 

1624 tavaf: - L 

1625 itdiiginden: it.diigimden L 

1626 miitemeyyine: miitemeyyineyi P; mute'ayymede ki piir-meymenetdiir K 

1627 est' - K 

1628 beyt: Mekke-i B 
1629 kullesine: rusfina P 

1630 dek: degin K 

1631 mebanl-i: miyam L 
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Tuhfetu’I-haremeyn 


‘imarat 1632 ile [K43a] cilveger olup hatta hur§id-i [P 89 ] felek-i nubuwet, salle’Ilahii 

te‘ala 1633 ‘aleyhi ve sellem, hadretl eriniih dendane-i kilidi-i hizane-i i‘caz olan ser- 

engii§t-i alem-ku§alan sine-i mahi giriban-i ‘u§§ak gibi ^ak itdiikleri ol kuh-i 
bihi§t-§ukuhun 1635 kemerinde reside-i zirve-i vuku‘ olmi§dur. 

Nazm 

i 

Kan-i keramet cebel-i Bu Kubeys 
Seng-i game§ ber- 1636 dil-i Ferhad u Kays 1637 

Der-kemere§ mevdi‘-i §akku’l-kamer 
Ge§te be-hur§id 1638 be-‘alem semer 1639 

Ka‘be 9G giil 1640 ser-zede ez-damene§ 

He§t bihi§t amede piramene§ 1641 

45. zikr-i evsSf-i inevlid-i nebevl 1642 

mm # 

Biri dahi ol 1643 ma-hasal-i mezra‘a-i ka’inat, ‘aleyhi ezka’s-salavat 1644 , hadretlerinun 
nihal-i viicud-i ‘ar§-aralari hiraman-i saha-i imkan 1645 oldugi [L49bJ hane-i mela’ik- 
hademdiirki Suku’l-leyl nam 1646 bazar-i ‘inayet-zar gu§esinde olan §ecer-i cummeyz 

t /C A*? 

kurbinde nur-bah§a-yi[B 60 b] zemin u zaman olup miyane-i sahn-i hanede ser- 


imarat: ibaret K 

te'ala. - L, salle’llahute'ala ‘aleyhi ve sellem: ‘aleyhi ekmelu’t-tahiyye 
1634 -kiisalan: kiisalan ile K 


?ukuhun: ^ukflh Id B 

1636 ber: ba L 

1637 Cf. Muhyi (Laia), f. 60a: keramet: vefa-bln FH 

1638 be: 9(1 K 

1639 Cf. Muhyi (Lala), f 60a-12: 5 akku’1-kam er: ?akk-i kamer FH 

1640 giil: - B 

1641 Cf. Muhyi (Lai a), f. 60a 
1 < 542 nebevi: nebevi, ekmelu’t-tahiyye K 

1643 ol: - K 

1644 ’s-salavat: ’t-tahiyyatK 

1645 imkan: imkan-i vucud P 

1646 nam :-K 

1647 zaman: asman K 


hur^idFH 
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zede-i 9emen-zar-r ? uhud oldukiari makam bir sanduka-i sebz-pu?-i serv-sima ile ima 
olunmi$dur. 

Nazm 

I 

Nukhet-i cennet dihed ez-SGk-i Leyl 
Hak ke§ ku9e-i o giil-i bezil 1648 

Ser-zede hfir§id-i cihan-tab ez-o 
Ravda-i cermet §iide der-tab ez- 1649 o 1650 

46. BeySn-i vasf-i sarSy-i Hadice-i Kribra 1651 

Ve birisi dahi 1652 devlet-seray-i hassu’l-hass-i Hadice-i Kiibra radiye’llahii ‘anhadur 
ki h w ace-i sermaye-dar-i 1653 §efa‘at, salle’llahii te‘ala 1654 ‘aleyhi ve sellem , 1655 
hadretl eriniin halvet-hane-i iins-a-iins-i ‘ibadetgah-i hassalari hane-i hazine 
makaminda revzeninden giizer olunup 1656 bir hiicre-i mutahhere-i muhtasaradur 1657 ki 
suret-i divarinda olan dide-i mihrab-i melekut-arasi kamet-i tuba-§iken-i Muhammedi 
tirakiyle hala kii§ade kalmi§dur. Gu§vare-i biina-gu§-i beka ya‘ni hadret-i Fatima-i 
Zehra, radiye’llahii te‘ala 1658 ‘anha, dahi dest-efruz-i §iihud oldukiari mahall yine 
revzen-i digerden giizer olunup bir hiicre-i pakize-derun sahmnda bir pu§ide-i sebzile 
cilveger olup dest-i asya-yi 1659 senginleri hala firak-i dest-i mekarim 1660 - 
peyvestleriyle [K43b] [P90] sergerdan-i 1661 dakika-i hicran oImi§dur. 


1648 Muhyi (Lai a), f. 11 a 

1649 ez: - L 

1650 Muhyi (Lai a), f. 11: cennet: ndvan FH 
16M kubra: kiibra-stK 

1652 -si dahi: - B 

1653 sermaye. sermaye-i P 

1654 te ‘ala: - L 

1655 sail e’llahute'ala ‘aleyhi ve sellem; ‘aynmim [‘aleyhi’s-selam] K 

1656 olunup: olunurL 

1657 murahhere-i muhtasaradur: mutahheredur B 

1658 te'a'la: - B 

1659 asya: asa K 
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Nazm 

l 

Bam u dere§ yek-be-yek ez-hem ciida 
Bared ez-o rahmet-i hass-i Huda 

■ — « l — 

Mii^teri vu ziihre vii §ems ii kamer 
Bude kiran-§an heme ba-yekdiger 



Miirteda dahi ol ku^e-i kimya-gubara miitekaribdiir. 

Nazm 

i 

Cay-i ‘Ali-yest 1662 der-an §i‘b hem 
Hane-i Siddik [B61a] be-yek dfl kadem 

01 mir’at-i cila-dade-i cemal-i kadiin, ‘aleyhi efdalti’t-tahiyyet ve’t-tesllm, cenabina 
[L50a] esna’-i giizerde manende-i tutl-i guya siikker-pa§-i 1663 sena olan 1664 seng-i 
miibareke 1665 dahi ol ku9e divarina kevkebe-bah^-i envar ve busegah-i efvah-i 
zii war dur 1666 . 

Nazm 

a 

Ser-be-ser an kuy-i ni§Ib ii feraz 
Bude hirami§geh-i an serv-i naz 

B er-s er-i 1667 an kOy $e san pa-nihem 
Bi-edeb-est an ki nihed dide 1668 hem 


1660 mekanm: kerem K 

1661 sergerdan: ser-gerdfln K 

1662 i-y es t‘alim-est K 

1663 siikker: ?eker B P K 

1664 tuti-i guya siikker-pa?-i sena olan: {uti-i ?eker-pa? olan sena olanK 

1665 miibareke: miibarek K 

1666 busegah-i efvah-i ziiwardur: busegah-i zuwar olmu?dur K 

1667 ser: - K 

1668 dide: didP 
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Birisi dahi tak-i Safaya hem-saye dar-i hayzurandur ki 


cenab-i seyyidii’l-vera, ‘aleyhi 


salavatu’l-‘ulya 1669 , 



olduklan halde cenab-i ‘Omer ibnu’l-Hattab , 1670 radiye’llahiniahu te‘ala 1671 ‘anh 1672 , 

ol hanede ie§ehat-i sehab-i ‘inayet ile ^irk-i §irkden 1673 tathlr-i pirahen-i can itmekle 
tekmil-i riitbe-i erbaln itmi§ler. 


Nazm 

Hak-i dere§ siirme-i ehl-i nazar 
Ge§te der-an hane miiselman ‘Omer 1674 


Mevlid-i hadret-i ‘Omer, radiye’llahii’llahu te‘ala ‘anh , 1675 dahi Birke-i Yemeni 


-1676 


canibinde 


1677 


birtude-i refi‘aiizre merci‘-i i‘tibar-i ziiwardur. 


47. zikr-i vasf-i kuh-i Nur-i ser-b'olend 


Birisi dahi Mekke-i Miikerreme’ye bir fersahdan ekall 1678 Cebel-i Nur’dur ki giil-i 


giil§en-tiraz-i risalet, ‘aleyhi eftlalu’s-salavat, hadretleri henuz gonca-i ne-§ikiifte iken 


sineleri 1679 neslm-i dest-i Ruhu’l-emin ile 1D0U ol makamda mim§erih oldugmdan gayri 


1680 


zirvesinde vaki 


-i ■< 1681 


Gar-i Hira’da mazhar-i te§rif-i risalet olmagm kubbe-i felek- 


miimassmdabir kubbe-i beyda dide-i nuzzara 1682 [H61b] nur-bah§adur. 


Nazm 


16 ( 59 ‘ulya: a‘la P 
1(570 ibnu: binL 
1671 te‘ala:-B 

1(572 radiye’llahii t.e‘ala ‘anh: - K 
1(573 9 irk-i ?irkden: ?irk-i 9 irkdenK 
1674 Cf. Muhyi (Lai a), f. 60b 
1(575 ‘anh: - K 
167(5 Yemeni: Yemen L 

1677 Yemeni canibinde: Yemeni’deK 

1678 ekall: ewel K 
1679 sineleri: - L 
1680 lie:-LB 

1681 vaki‘: vaki‘ olan K 

• ■ 

1682 nuzzara: nuz?are-i B 

« i • * 
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Zaviye-i hadret-i Mevla-st in 

Mehbit-i envar-i tecella-st in 1683 

■ 

Tal‘at-i [P 91 ] Cibril ki dide Rasul 
Kerde der-an gar ba-y-i§an niizul 1684 


48. zikr-i vasf-i kuh-i Sevr-i can-feda 


Birisi dahi yine bir fersah mikdari 1685 mahalde cebel-i [K44a] Sevrdiir ki zirvesine 
karib bir gar-i [L 50 b] teng ceybinde gevher-i nuh durc-i ka’inat, ‘aleyhi efdalii’s- 
salavat, hadretleri yar-i gar Siddik ile hengam-i hicretde nihiifte olduklarinda 1686 ba- 
ferman-i Sani‘-i hikmet-niima 1687 ‘anakib-i ri^te-baf perde-ke§-i i^tibah olup bir ^ift 
kebuter-i zibende-fer mihre-i bazi^e-i mu§‘abizane resminde bir ni£e beyda-i nuzara 
firib vad‘iyle 9e§m-bend-i miitecessisan-i Kurey§ olmi^lardur. 


Nazm 

I 

La‘l eger §iid be-Bedah§an mukim 
Mu‘tekif-i o §iide durr-i yetim 1688 


Ez-sadefe§ riht der-§eb £erag 


- ~1689 


Dad cihan-ra zi-kevakib ferag 1690 1691 


1683 Muhy! (Lai a), f. 15 a 

1684 Muhyi (Laia), f. 15a: ki dide: ne-dldeFH; kerde: kerdFH; ba-y-i?an: bina ki FH 

1685 mikdan: - P 

1686 olduklannda: olduklan vakitde K 

1687 Sani‘-i feikmet: Sani‘-i Kirdggr-i hikmetK 

1688 Muhyi (Laia), f. 15a: durr: durriFH 

1689 9 erag: ferag K 
1600 ferag: 9 eragK 

1691 Muhyi (Laia), f. 15a 
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El-hasil ser-be-ser tecelli-zar-i envar-i Huda ve cilvegah-i enbiya vu evliya 1692 olan 

hak-i pak-i Mekke-i 1693 Mu‘azzama’nun beyan-i evsaf-i §ayegam birun-i kudret-i 
kalem-i fersude-kadem oldugi vesile-i i‘tizar-i ihtisardur. 

49. zikr-i dem-i hicr ve tavaf-i veda‘ 

Ahir-i niisha-i eyyam-i ikamet reside-i hadd-i nihayet oldugma 1694 hatem-i simin-i 

gurre-i Muharrem hatem-zen-i imda olmagla asar-i mukaddemat-i firak sineleri metaf- 

* • • 

1 gam ve dideleri manende-i 1695 ^e^me-i Zemzem itmege ba§ladi. 

Nazm 

a 

Dil-baz haridar-i ineta‘ diger-est 
Rencide ser ez-dest-i suda‘ diger-est [?] 

In turfe niger ki sabr der-hane-i h v i§ 

Ne-ni§este henuz der-i veda c diger-est 1696 

Bu ribat-i mihman-firib-i ‘alemde dest-saz-i [B62a] mizban-i eyyam 1697 olan kangi 
madde-i sururdur 1698 ki ‘akibet dest-i i^tiha §iiste-i ab-i 9e§m-i firkat olmaya! Ve bu 
sahba-kede-i mest-endaz-i cihanda bah§ide-i saki-i iTizgar olan ne gune cam-i lebriz-i 
safadur ki ahir leb-i arzQyi peymane-i hamyaze-i humar itmeye! 

Nazm 

Dem-i vaslahiicum-i cey§-i hicrandan eman olmaz 
Fena gulzandur bunda bahar-i bi-hazan olmaz 


1692 vu evliya:-K 

1693 Mekke: beytK 

1694 oldugina: oldugi K 

1695 manende-i: - B K 

1696 This couplet is placed later in B 

1697 eyyam: - K 

1698 The previ ous coupl et i s inserted here in B 
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Tuh fetu’ 1 -h aremey n 


Ka‘be-i Miikerreme’ye ruz-i nuhustin-i vusulda cereyan iden girye-i surur bu def a 


[LSIa] libas-i hunabe-i hum u firakda feveran idiip [K44b] [P 92 ] mukaddema 


taziyane-i §evk-i tavaf-i kudumle tevsen-i Berak’a [Burak’a ] 1699 musabakat iden kam- 


1 arzu taval-i veda‘a geldiikde siitun-i metafdan cay-gir-ter olup galebe-i 1700 c(inbu§-i 


hatve-i ‘azimetden damen-kei? oldi. Amma ne ^are! Bu halet-i can-gudaz ile ‘akibet 


kam u na-kam da’ire-i metalavad‘-i kadem olundi. 


Nazm 

Ba-hafakan-i dil ve renc-i suda‘ 

— I » 

Ml-revem eknun be-tavaf-i veda‘ 
Hun-giri ey dide be-sad hay u hfly 


Vakt-i ciida-ylst ez-an hak-i kuy 


01 ruz-i giilu-suzda dibace-i zer-nigar-i subhdan hatime-i miskiyy-i §ama dek nale-i 
dil-ri§an-i 1701 hicran ile harem-i Ka‘be-i siyeh-libas matem-kede-i pur-§ivenden ni§an 

• .. ■ f ■ 

virur ldi. 


Nazm 

a 

Firak-i Ka‘be’den sen 1702 sanma se^m-i hun-fe§an aglar 
Ser-i kQy-i hakikatdiir bu tenler i^re can aglar 

Degiil gtry an olan ancak benl Adem veda‘indan 
Feleklerde melek inler zemin u asman aglar 1703 


1699 

1700 

1701 

1702 

1703 


beraka: berka-i P 

■ • 

galebe-i: hilye-i B K 
dil-ri^an: dil-ri?ane-i K 
sen:-K 

This couplet, is missing inB 
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Tuhfetu’l-haremeyn 


Her bir devre-i tavafta’ir-i §ikeste-bal-i [B 62 bj dile 1704 bir halka-i dam olup dane-i 
hatir-riiba-yi Hacer-i Esved’den ‘alaka-i ittisal kabil-i infisal olamadi 1705 . Amma ne 

■ ■ I I • 

9are! Miira‘at-i adab-i miicaveret haric-i ‘uhde-i kudret olmagla devri-i 1706 suri-i 1707 

daruri luzumina bina’en Miiltezim-i $erif ile mu‘anaka-i mevadi‘a-i 1708 iftirak 

olundugindan 1709 sonra resm-i mesnun iizre siidde-i seniyye-i ‘ar§-i‘tibar ruhsarindan 

dahi leb-i edeble buse-9in-i hasret oldukda midad-i e§k ve hame-i miijgan ile sahife-i 

siidde-i ma‘adina 1710 bu manzflme-i firkat-amiz terkim olundi: 

• 0 > 

Nazm 1711 

V 

El-veda‘ ey merdlim-i 9e§m-i basiret el-veda‘ 

El-veda‘ ey siinbiil-i bag-i hakikat el-veda‘ 

El-veda‘ ey hal-i 1712 mii^kin-i cihan-tabun 1713 seniin 
Maye-i dag-i dil-i huran-i cennet el-veda‘ 

El-veda‘ ey katre-i ab-i ziilal-i Zemzem’iin [L51b] 

SelsebiPe 1714 mevc-bah§a-yi hacalet el-veda‘ 

El-veda‘ ey 9irk-§u-yi came-i ciirm-i ‘usat 
Gu§e-i bamundaki Mizab-i Rahmet el-veda‘ 

Eyle Nabl’niin eda-yi haccinaruz-i ceza 
Pi§gah-i hadret-i Hakk’da §ehadet el-veda‘ 


1704 -bal-idile: bale K 

1705 olamadi: olmadi L 

1706 devri-i: devil B P 
1707 suri-i: sflri viiB 

1708 mevadi‘a-i: mu‘ada‘a-i L, mu‘ada‘a ol B _ 

1709 olundugindan: olundufcdan B; oldukdan P, iftirak olundugindan L: litirakdan k 

1710 ma‘adina: sa'adet.e B K _ , 

1711 This poem is also included in NabiDt\>am (ed. Bilkan, p. 738) and PersianD^s«fe (P- 35) 

1712 hal: hakDF 

1713 cihan-tabun: siyeh-faruun K 

1714 Selsebile: Selsebil DF 
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Tuh fetii’ 1 -h aremey n 


Ahir damen damen hun-abe-i seng-giidaz-i [K 45 a] hicran dokerek [P 93 ] cihan cihan 

ah-i gerdun-sGz-i hasret 9ekerek kadem kadem ric l at-i kahkara ile Bab-i Veda”a ‘azm 
olundi. 

Nazm 

Ez-ser-i kuy-i tu men ba-9e§m-i giryan mi-revem 
Ba-giriban pur ez-giil 1715 ez-giilistan 1716 mi-revem 

Birun-i ‘atebe-i Bab-i Veda c, da cemal-i cihan-ara-yi beyt-i Huda dide-i nigerandan 
nihan oldugi sa‘athane-i derQnanuzGl iden karvan-i hayret u [B 63 a] melalun 1717 tahrir 
keyfiyyeti giincide-i tab-hane-i 1718 ta‘bir olmadugi ancak 1719 bar-ke§an-i hicrana 
niim ay andur. 

Nazm 

■ 

Huru§-i e§ki ne bilsiin kenare-gir-i visal 
Dii§en biliiryemm-i takat-giidaz-i hicrana 

Galebe-i hasret ii 1720 firak ile ra’id-i hayret du dideden cereyan iden licam-i surh-lam- 
1 siri^ki ser-pen9e-i tasarrufdan 9ikarup tevsen-i zud-remide-i can niih canibe 1721 devan 
eylediigin isti§‘ar idemedi. 

Nazm 

I 

‘Inanin 1723 9e§m-i giiyan aldi dest-i ihtiyarumdan 
Savulsun bana seng-i rah olanlar reh-giiz arum dan 


1715 

1716 

1717 

1718 

1719 

1720 

1721 

1722 


ez: - L 
ez: - B 

melalun. mela’ikB 
tab-hane-i: teb-hane-i P 
ancak: - L 

ii: - LP 

niih canibe: canibine K 
eylediigin: idigin B, idiigin L 


1723< inarun: ‘mandaP 
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Firak-i Leyli-i siyeh-hane ile Mecnun-i nielaniet-zede-var damen-i saiirayi 

tutup miyane-i emvac-i hayretde garka-i fena olmaga 1726 bir iki nefbs ancak kalmi§ 
idi. Nagah 

Nazm 

l 

Me-§ev melul ki Fettah-i bab-i mii§kilha 

Eger deri ki 1727 be-bended hezar der 1728 be-kii§ayed 

zemzemesiyle bir tarafdan Hidr-i fery ad-res-i ‘inayet kern end-endaz-i ta‘bir-i 
istimalat olup c Ey fiitade-i girdab-i ldtirab 1729 hi£ tahta-pare-i cism-i nizarun bu 
mertebe 1730 tufan-zede-i inkilab itme ki 1731 eger bahr-i rahmet-hiz-i harem-i 
muhteremden sahil-i hicrana dii§duk ise c an-karib vasitalu’Mikd-i nizam-i 1732 
mevcudat olan bir diirr-i ger an-b aha-y 1 sadef-i kevneyniin ruy-mal-i hak-i dergahina 

inno 

[L52al fa’iz olursuii ki henuz heft hokka-i murassa‘-i eflak muhit-i cevahir-i ab 

L J • t ■ • I Ifl 

u 1734 hak olmadin 1735 anuii zat-i giiheri kenz-i halada manzur-i 1736 Kadir-i Perverdigar 

idi. 

Nazm 

■ 

Gevher-i tahkik be-‘alem ne-bud [B63b] 

K’o der- 1737 gencine-i ma‘na 17j8 ke^ud 1739 


1724 Ley 1 i-i: Ley 11B 

1725 hane: came K 

1726 olmaga: olmaglaK 

1727 eger deri ki: be-yek deri ki L 

1728 der: - L P 

172 P girdab-i ldnrab: girdab hi? ve ldtirab K 

1730 mertebe: mertebede K 

1731 itme ki: itmekle K 

1732 nizam: - K 

1733 hokka-i: kubbe-i IC 

1734 hb ii : - K 

1735 olmadin: olmadin yine K 

1736 manzflr: manzur-i nazar K 

• • • 

1737 k’ o der-: gevher K 
1738 ma‘na: ‘alem L 
1739 Muhyi (Laia), f. 15a 
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Ve eger gulistan-i astan-i Ilahi giil-ge^tinden 1740 cuda oldun ise bir verd-i [P94] 
mutarra-yi ^emenzar-i kudsun ravda-i [K45b] bihi§t-arasinda 1741 bulbul gibi nalau 
olacaksin ki henuz hiyaban-i sunbiile-dar-i ^erh-i berin ke§ide-i da’ire-i 1742 bag$e-i 
zemin olmadin anun vucud-i ‘alem-arasi ser-§i$e-i halvet-hane-i envar 1743 idi. 

Nazm 

« 

Ab der-cew da§t der-fasli 1744 ki ‘alem bud ab 
Dest der-kil da§t an ruzi ki ‘alem bud tin 

Bu niivid-i meserret ruhsar-i cana gulab-pa§-i tesliyet olmagla micmere-i dilde 1746 
bir mikdar 1747 ‘anber-i §u‘ur galeyana 1748 ba^ladi. El-hakk eger heva-yi §evk-i 
Medine-i Munewer’e ol sa‘alde tahrik-i carub-i ‘inayet itmeyeydi cevher-i na-yab-i 
ruh zir-i tude-i gubar-i gamda 1749 gum olmak mukarrer idi. 

Nazm 

Dil olurdi pay-mal-i le§ker-i can-suz-i hicr 
Cey§-i can-bah§-i niivid-i vasl imdad itmese 

Ve eger re§ehat-i sehab-i arzu-yi Ravda-i Mutahhere ol mahalde ifada-i katarat-i 
‘inayet itmeyeydi hirmen-i hicran-zede-i hesti tu‘me-i berk-i fena olmamak na- 
mutasawer idi. 

fl 

Nazm 

■ 


1740 


gul-ge?tinden: gul^eninden L 


1741 arasinda: arasindan K 

1742 da’ire-i: - L 

174 J halvet-hane-i envar: envar-i halvet 

1744 der-: an B K 

1745 bu: - K 

1746 dilde: dildenKB 


-hane K 


1747 mikdar: mikdan P 


1748 galeyana: galeyan itmege K 
1749 gamda: gam i?re K 
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Tuh fetu’ 1 -h aremeyn 


Eger su sepmeseydi 1750 dem-be-dem 1751 endi§e-i vuslat 
Ne can kordi ne ten yandurmaduk suz-i gam-i hasret 

Hele Ferman-reva-yi kalem-rev-i hidayet §cm‘-i nim-murde-i 1752 cana bu vechle 

pervane-bah§-i tesliyet olmagla ba‘d ez-in kase-i dilden rihte olan hun-abe-i enduha 
bedel bade-i ne^’e-zay-i §evk-i 1753 cedid plir 1754 olup 

Beyt 

Vadi-i [B64a] Yesrib kiica-st ah zi-hirman-i o 
Damen-i dil mi-ke§ed har-i mugaylan-i o 

zemzemesiyle cezbe-i kemend-i muhabbete teslim-i gerden-i 1755 iradet olunup hak-i 
revan-bah§-i tayyibe-i miibarekeye tahrik-i kadime-i i^tiyak kilindi 1756 . 

Beyt [L52bJ 

Heva-yi ‘a§kauyup kuy-i yare dekgideriiz 
Nesim-i subha refikuz bahara dek gideriiz 1757 

Meta‘-i geran-kadr-i menazil-i beyne’1-harem eynde bar-i tamga-zede-i mihr-i munir 

oldukdabir subh-dem 

• « ■ 

Nazm 

■ 

Bad-i saba damen-i giil ber-fe§aned 

1 "738 

Niikhet-i Yesrib be-me^amem resaned 


1750 sepmeseydi: sepmeyeydi P 

1751 dem-be-dem: dem dem P 


murde-i: miirde B, murd P 
1753 ne?e-zay-i ?evk: ne^’e-i ?evkK 
1754 pur: -L 


gerden: gerdan K 
1756 kilindi: olundi K 

1757 Tins couplet is by Naili (d. 1077/1666); see Necmettin Halil Onan, 

(Istanbul 1946), p. 286 

1758 Cf. Muhyi (Millet), f. 38a 


Izahh divan $iiri anatolojisi 
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Tub fetu’l-h aremey n 


Niikhet-i gul ber-serem ez-bad riht 
Hane-i hestim zi-biinyad riht 

50. Niimayan ge$ten-i 1759 §ehr-i 1760 Mediae 

Medine-i Mi'mewere’ye msf sa‘al mikdari 1761 mahalde Cebel-i Miiferrah 1762 nam 
[P95] birpii§te-i [K46a] asman-kadr iizre irtika olundukda 1763 mir’at-i ‘alem-tab-i 1764 
hisar-i Medine defaten suret-numa-yi cilve-i zuhur olup ol gul§en-i mukaddes 
miyanesinde giinbed-i hadra-yi nebevi ihata-i agu§-i 9 ar menarda 1765 nOr-bah§a-yi 
9 e§m-i i§tiyak oldukda 1766 , eMazametu’llahi te‘ala 1767 , yekpare kafile-i ah u feryad 
mihman-seray-i gerdum pur-meta‘-i e§k-i lale-gun eyledi. Reng-i 1768 rular ta’ir-i 
basiradan ewel pervaz ve 1769 rilh-i revanlar peyk-i hayalden mukaddem 1770 §itaba 

1 771 

agaz idiip kafes-i bi-can-i ebdan latme-i e§kle revan olmagaba^ladi. 

Nazm 

9 

Ta-ba-gam-i ‘a§k-i tu hem-agu§ §iidim 
Bigane zi- c akl u hired u hu§ §udlm 

Der-vadi-i ‘a^k an 9 iinan gum-ge§tim [B64b] 

K’ez-hatir-i h v i§ten feramu§ §udim 


1759 ge?ten: ?udK; ni^estenL 

1760 ?ehr: be-?ehrL 

1761 mikdan: mikdar P 

1762 Muferrah: Ferah B 

1763 olundukda: olunup K 

1764 ‘alem-tab: ‘alem-tabi K 

1765 menarda: minare-i B 


1766 


oldukda: oluncaK 


1767 te‘ala: - P B L 


1768 


reng: reng u B 
1769 ve: -K 

1770 mukaddem: mukaddem yine K 


1771 


e?kle: e^ldyle B P 
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Ne kunbed-i hadra cetr-i zer-fe Ike-i 1772 piruze-fam-i ‘ar$-penah ki saye-i sa‘adet- 
mayesi asayi§gah-i sultan-i sera-perde-i zemin ii zaman ve piramen-i kiingiire-i 1773 la¬ 
in ekan-giizari pervazgah-i kudsiyan-i heft asmandur. Havali-i kubbe-i felek-fersasinda 

tele’lu’-i emvac-i envar §evket-§iken-i 1774 aftab ve telewiin-i ecniha-i mela’ike-i 

» 

ziiwar tefrika-bah§-i sehab idiigi bi-irtiyabdur. 

Beyt 

Giinbed-i hadra-st 1775 £e mi-piirsi-§ 

‘Ar§ bedan paye §iide kiirsi§ 1776 

Nur-i tecelli-st k’ez-o ta sema-st 
Nur kiica ate§-i Musa kiica-st 1777 [L53a] 

Ber-ser-i her kiingiiree§ ta-felek 1778 
Cay-girifte-est melek-ber-melek 

01 ser~ 9 e§me-i envar-i 1779 du cihan mu‘ayenesi ile yekpare kafile-i inii^takan 1780 , 
huffa§-i afiab-dide gibi, zemine dokiiliip ol baharistan-i visalde gubar-i seylab-zede- 
var kef-zenan ii na c re-ke§an memerr-i derice-i Medine’ye 1781 viirud eylediler. 

Nazm 

Be-miijgan refte-em 1782 hak-i dere§ amnia pe§iman-em 
Me-bada der-rehe§ iiftade ba^ed har-i mujganem 


1772 felke-i: felkeLB 
1773 kungiire-i: k-n-g-rLBK 
1774 -?iken: -^ikestK 

1775 hadra-st: hadra B 

1776 Cf. MullyI (Millet), f. 39a 

1777 Cf. Muhyi (Millet), f. 39a: nur: Tur FH; 

1778 fel ek: fel ek Nazm L 

1779 envar: envara B 
1780 mii 5 takan: mii^takan-zede B 

1781 Medine’ye: Medine-yi Miinewere’ye K 
1782 Be-muigan refte-em: be-mujg-reften K 
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Tuh fetu’l-h aremeyn 


Kimi zebamn mahi-i 


1783 _ - 


cuybar-i salavat ve kimi tOtl-i 1784 natikasm garka-i §ekeristan- 


1 tahiyyat itmegin nahl-bend-i hadika-i eser ya‘ni Nabi-i kem-ter dahi bu sunbul-i 


l nev- 


^ _ 1785 


demide-i zemin-i ihlasi 1/OJ dest-aviz-i ser-i kuy-i hadret-i 1786 


Hayru’l-be§er 


eylemisdiir. 


Nazm 1787 

» 

Eyahabib-i Huda [K46b] ya 1788 Muhammed-i ‘Arabi 
§efi‘-i ruz-i cezaya 1789 Muhammed-i ‘Arabi 

Heva-yi gerdi§-i mihrunle 1790 [P96] £erhe girmi^dur 
Siiradikat-i sema ya Muhammed-i ‘Arabi 


O §eh-siivar-i [B65a] hiinersin ki cilvegahundur 
Feza-yi nur u diya ya Muhammed-i ‘Arabi 


Sen ol tabib-i §ifa-bah§sin ki her nefesun 
Virur ‘usata §ifa ya Muhammed-i ‘Arabi 


Hakim-i sun‘ komis hokka-i dehanuiida 

■ v i * • a t 

Marid-i ciirme deva ya Muhammed-i ‘Arabi 

§efa‘atunle olurab-i kamet-i rahmet 
Pelas-i ciirm u hata ya Muhammed-i ‘Arabi 

Esir-i la‘l-i §efa‘at-nisarun olmi§dir 


1783 malii-i: mahl B 

1784 zebamn mahl-i cuybar-i salavat ve la mi rOti-i: - IC 
1785 ihlasi: lhlas L 

1786 hadret: - PLB 

1787 Nazm: Li-mun?ih K This poem is the first twelve couplets and the last couplet of a iasideol 
thirty four couplets called 1 Feryad-t ‘andelib-i hame-i r erigin-riagam der-giilserastan-i sena-yi 
Habb-i Ekrem salla’llahu ‘aleyhi ve sellem’ in NabiDh>ant (ed. Bilkan, pp. 27-30). 

1788 y a: eya P 

1789 ya: eya P 

1790 mihrunle is written in the margin of IC instead of lutftMa. 
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Kemal-i hiisn-i eda 1791 ya Muhammed-i ‘Arabi 

Tefahur itmedediir 1792 hidmet-i rikabun ile 1793 
Emin-i vahy-i Huda ya Muhammed-i ‘Arabi 

Kilid-i kufl-kii§a-yi haza’in-i rahmet 
Eliinde cilve-niima ya Muhammed-i ‘Arab! 

Kilindi mz-i ezel cilve-i cemaltine hass 

■ — i • 

Kalem-rev-i dfi sera ya Muhammed-i ‘Arabi 

Kii^ade-yafte-i 1794 tig-i berk-i hiisniitidiir 

Der-i sevad-i 1795 reca 1796 ya Muhammed-i ‘Arabi 1797 

Libas-i sayede 1798 oldun berehne-cism itdiin 
O denlii terk-i heva 1799 ya Muhammed-i ‘Arabi 

£emenistan-i bihi§te sehab-i feydiindiir 
Medar-i ne§v ii nema ya Muhammed-i ‘Arabi 1800 

Siyah-rQy vii guneh-kar Nabi-i bed-kar 
Ideriimid-i ‘ala ya Muhammed-i ‘Arabi [L53b] 


1791 hiisn-i eda: hiisn ii eda B 

1792 itmedediir: itmediirL 

1 /93 nkabun ile: rikabunla L 

1794 kii^ade: ku^adKD. 

1795 sevad: sera D. 

1796 reca: diica D. 

1797 Tins couplet is missing in LB. 

1798 saye-de: sayedenD 

1799 heva: siva D. 

1800 In K this line is written in margin. 
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51. Residen zi-sahra be-babii’s-seiam 

* ♦ 

Muhassal[an] manende-i saye-i bi-can ruy-mal-i cadde-i amal iderek gubar-i rail ile 
dide-i 1801 bab-i Me dine-i Mime were’den 1802 giizer olundukda 

Nazm 

■ 

Key bud siidde-i an ravdabe-§e vim 1803 ba-§ekk 
‘Idhaluha’ §inevim ez-harem-i valaye^ 1804 

zemzemesiyle her kademde sufiif-i ruhaniyan istikbaliy 1 e 1805 iktisab-i sala-yi derun 
iderek ‘alebe-i ‘ar§-pira-yi Babii’s-selam can-i i§tiyak-zedeye cay-i aram oldukda 
nigehbanan-i mevakii-i melekut ve perde-daran-i siiradikat-i ceberut bu zemzeme ile 
kar‘-i sami‘a-i 1806 [B65b] intibah eylediler ki 

Nazm 1807 

Sakin terk-i edebden kuy-i mahbub-i Huda’dur bu 

IB m/ * — 

Nazargah-i Ilahi’diir makam-i Mustafa’dur bu 

Habib-i Kibriyanun h v abgahidur fadiletde 
Tefewuk-kerde-i ‘ar§-i cenab-i Kibriya’dur bu 

Bu hakiin pertevinden oldi deycur-i ‘adem za’il 
‘Arnadan a^di mevcudat ye^min 1808 tutiyadur bu 

Felekde 1809 mah-i nev Babii’s-selamun sine-^akidiir 


1801 

1802 

1803 

1804 

1805 

1806 

1807 

1808 
1809 


d!de-i: - L P 

Miinevvere’den: Miinewere’ye K 
be-^evim: be-?ev hem L 
vala-ye?: bala-ye? K 
istikbaliyle: istikbal ile L 
sami ‘ a-i: sami ‘ or mesami ‘ K 

This gazel is also found into NabiDh?am (ed. Bilkan, p. 

9 esmin: 9 esmi D 
felekde: felekD 


952), and his Persian Divange (p. 35). 


442 


Tuh fetu’ 1 -h aremeyn 


Bunun [K47a] kandilidiir hur 1810 matla‘-i nur-i 1811 diyadur bu 1812 

Miira‘at-i edeb ^artiylagir Nabi bu dergaha [P97] 

Metaf-i kudsiyandur bGsegah-i enbiyadurbu 

Ey badiye-peymayan-i i^tiyak, bu ol devlet-seray-i cihan-ara-yi hakikatdur ki fer§-i 
berrak-i ‘inayet-enduzi ser-be-ser dide-i hayran-i kerrubiyan ve kandil-i tak-i asman- 

1 Ol o 9 

efruzi sine-suzan-i kudsiyandur. 

N ay. m 
« 

Ber-sebil tavaf mi-kerdend gird-i merkade§ 

Pi§ Cibril ve mela’ik der-kafa-yi Cebra’il 

Ey puyende-kan-i rah-i 1814 meram, bu ol harem-i Ka‘be-tev’emdur ki saha-i sa‘adet- 
bah^asmda 1815 mekin olan Sultanu’l-murselin, salle’llahii te‘ala 1816 ‘aleyhi ve sellem, 
hadretl eriniin eser-i kadem-i la-mekan-piralari 1817 vesile-i mlibahat-i cebin-i ‘ar§-i 

berindiir. 

Ey arzu-mendan-i peygule-i hicran, bu ol astane-i §efa‘at-‘iinvandur 1818 ki ruft ij rub-i 
gubar-i sahn-i bihi§t-a§Gbi maye-i 1819 iftihar-i bal-i Ruhu’l-emin’dur. 

Nazm 

Ta‘ne be-iksir 1820 zened hak-i o 

* 1821 

Der-hacel-est ez-has u ha§ak-i 6 [L54| 


1810 

1811 

1812 

1813 

1814 

1815 

1816 

1817 

1818 

1819 

1820 
1821 


hur: cevza DF 
nur: nuruD 

This couplet comes second in DF 
sine-suzan: sine-i siizanK 


rah: - K 

sa'adet: illegible in L 
te'ala: - KL 

-plralan: -peymalan L 
^ela'at: sa'adetP 
maye-i: ma-bihi’l K 
be: ber K FH 

Cf. MutiyI (Lai a), f. 59b: der: giil FH 
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Rig-i zemine§ nucum-i sema 
Ge^te besi gum-§iide-ra reh-niima 1822 

Ey bhnaran-i pister-i hasret, [B66a] bu ol darii>§ifa-yi ‘illet-i ma‘siyetdur ki gubar-i 

sahn-i mu‘allasindan terkib olunan ma‘cun-i miiferrih-i visal-i 1823 cevahir takviyet- 

bah§-i dil-hastegan-i ‘isyan olmasa teb u tab-i humma-yi hamimden ifakat 11 a- 
miiyesser idi. 

Nazm 

9 

An ki daman-i §efa‘at be-miyan ber-ne-zened 
Gerd-i enduh ni§ined be-cemal-i kevser 

Ey abile-payan-i haristan-i lirak, bu ol Ravda-i Mutahherediir ki zemin-i dil-ni§ininde 
ni$an-dih olan nihal-i bala-ke§-i risalet, salle’llahu te‘ala 1824 ‘aleyhi ve sellem, 
hadretlerini 1825 bahar-i vucflddan hazan-i 1826 ‘ademe dek mezra‘a-i afeiini§den ser- 
zede olan ‘usat-i iimem 1827 iizre hirmengah-i resta-hizde saye-endaz-i §efa‘al olmak 
i^iin bagban-i ezel hassalen terbiye 1828 eylemi§diir. 


Nazm 

Gul nigar ez-cilvee§ fer§-i ruh-i huld-i na‘im 1829 


‘Itr-riz ez-ravdae§ carub-i ziilf-i hur-i ‘in 


Ey 9 e§m-kii§ayan-i [K47b] sahife-i meram, bu ol hiicre-i mukerremedur ki sadr-i 
vala-terin-mutteka iden h v ace-i ka’inat ‘aleyhi eldalu’t-tahiyye 1831 ve’s-salavaturi nam- 


1822 

1823 

1824 


Cf. Muhyi (Lai a), f. 59b: sema : sema-stFH, reh-numa: reh-numa-st 

visal-i: -PLB 
» 

te'ala: - L 




1826 


fcadretlenni: hadi 
hazan: hizane-i L 
umem: iimmetL 


1828 terbiye: tertib B 
1829 na‘im: berinL 

1830 mukerreme: muhteremedur B P 

1831 t-tahiyye: - P L B 
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Tuh fetu’ 1 -h aremey n 


1 namileri dibace-tiraz-i 1832 [P98] ceride-i aferini§ olmasa ecza-yi ecram-i ‘ulviyye vii 
sutliyye §iraze-pezir-i intizam olmaz idi. 

Nazm 

Tur-i sad-i Musa ber-engized zi-hak-i astan 
§em‘-i sad-i ‘Isa ber-efruzed 1833 be-bad-i 1834 astin 

Ey haridaran-i bazar-i timid, bu ol medce‘-i mukaddes-i ‘ar$-i zibdtir ki agu§-i 

sanduka-i mti§k-sasinda defin 1835 olan 1836 cevher-i 1837 yekta-yi kevneyn-baha 1838 diirc-i 

[B66b] hafadan dirah§an olmasa gencine-i melek ti melekOt zir-i kufl-i ‘ademde cilve-i 

vticiiddan mahrum kalurdi. 

• ■ 

Nazm 

Zi-astin ne-residi 1839 be-ceyb-i dest-i vticud 
Eger ne gevher-i 6 da§ti heva-yi zuhflr 

Ey 9 ak-ze degan -1 giriban-i hasret, bu ol merkad-i mtinewerdtir ki §efir-i haGrinde 
[L54b] asude olan meta‘-i kargah-i levlak zinet-i 9 arsu-yi imkan olmasa bazar-i kevn ti 

mekan ayin-bend-i arayi§-i zuhur olamaz idi. 

Nazm 

I 

An ki bi-hablti’l-metin-i mihr-i zat-i pak-i o 
Hil‘at-i hilkat ne-didi 1840 ta-kiyamet tar u pud 1841 


1832 

1833 

1834 

1835 

1836 

1837 

1838 

1839 

1840 

1841 


dibace: dibace-i P B 
ber-: be- P 
be-bad: zi-bad K 
defin: asflde B; - K 
olan: - IC 

cebher: gevherB K 
baha:-K 

ne-residi: be-resld! L 
ne-didi: be-didiL 
pud: bud B 
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Ey iimid-daran-i ?efa‘at, bu ol sultan-i sera-perde-i lisaletdur ki dahil-i ? umar-i 
ceride-i iimmeti olmak mersum-i saha’if-i amal-i enbiyadir. 

Nazm 

I 

$an-i dine§ heme bazar-i milel kerde kesad 
Enbiya can be-kef ender heves-i sevdaye§ 


Ey dane-pa§an-i e§k-i firak, bu kafes-ara-yi 


1842 


§tibbak olan ol 1843 tuti-i §irin-eda-yi 


‘ve ma-yentikn ‘ani’l-heva’dur 1844 ki henuz zeban-i imkan dehan-i ‘ademden numayan 


olmadin natika 1 re\^an bah§a-yi ‘iniia efsiha’ ile halvet-seray-i hassu’l-hass-i 

• “ — I i 


1845 


Ii- 


fl 


a'a’llati de §eker-pa§-i zemzeme-i giift-gu idi. 


Ey dil-bestegan-i mu§ahede-i murad, bu ol tabende-cemal-i piraye-i ‘innS emleha’dur 
ki hiisn-i melekut-ara-yi ezel-pesendi cilvegah-i kurbii’l-kurb-i vahdetde manzur-i 
Kirdgar iken henuz mah-i Misr-a§ub-i Ken‘ani nihiifte-i [B67a] bun-i yah-i ‘ama idi. 

Ey badiye-peymayan-i arzu, bu ol tenha-suvar-i feda’-i 1846 mele’-i a‘ladur ki arzu-yi 
kadem-i cihan-kii§asiyle niih 1847 [K48a] rah§-i murassa‘-pu^-i eilak merbut-i tavile-i 
intizar olmi§lardur. 

Ey sine-ri§an-i [P99] muhabbet, bu ol §ahbaz-i bazD-yi ‘inayetdiir ki a§yane-i kudsden 
§ikargah-i iinkana nuzulleri i 9 iin sayyad-i kader nife miiddet idare-i peftere-i [beftere- 
i] mihr ii mah eylemi^dur. 


Nazm 

« 

Dide sidrii’l-miinteha-yi ma‘rifet-ra berg ii ber 


1842 

1843 

1844 

1845 

1846 

1847 


-ara-yi: -ara-yi vera-yi 
ol:- LK 


The Kur’an, 53/3 
h assu’1-h ass: - L 
feda’-i: feda-yi P; - B 
niih: - K 
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Tuhfetu’l-haremeyn 


Vadi-i tahkik-ra tayy ta-be-aksa sahte 

• a • t ■■ — 

Ey sine-safan-i bezmgah-i hulus, bu ol ser-defter-i enbiya-yi kiramdur ki arzu-yi ism-i 
miikerremleriyle 1848 saha’if-i du reng-i eyyam u leyal ni$e miiddet cila-dade-i mihre-i 
mihr ii mah [L55a] olmi§dur. 

Ey can-siparan-i rah-i vefa, bu ol habib-i nazende-i Halik-i yektadur ki diyafet-hane-i 
he§t 1849 derece-i na‘im salikan-i cadde-i muvafakali i^iin miizeyyen ve ‘azabgah-i heft 
dereke-i cahim 1850 ser-ke§an-i beyaban-i muhalefeti i^iin mu‘ayyen olmi^dur. 

Nazm 

■ 

Cay-i ser-est 1851 an 1852 ki tu pa mi-nihi 
Pay ne-dani ki kiica mi-nihi 1853 

Her ki der-in gune zi-ser pa-kiined 
Bi-hired-est 1854 er 1855 be-felek ca-kiined 

Lik der-inca edeb amed be-kar 
Bi-edeban-ra ne-bud i‘tibar 1856 

diyii Servian-1 gayb 1857 tavsiyye-i tanka-i adabda te kid itdiikde isti ab-i §evket i 
astan-i risalet terkib-i cism-i nayizden izale-i ne?’e-i hayat idecek mertebelere karib 

olmagin 1858 

Nazm 


1848 mulcerremlenyle: mubareklen ile K 

1849 he?t: heft K 

1850 cahim: cahim yine K 

1851 ser-est: siri?tP 

1852 an: in B 

1853 Cf. Muljyi (Millet), f. 40a: an: in FH; 

1854 -est: - B 
1855 er: ez L B 

1856 Cf. Muhyi (Millet), f. 40a: 

1857 gayb: ‘alem-i gaybdanK 
1858 olmagin: oldukda K 
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Tut] fetu’l-h aremeyn 


Pen^e-i hayret zi-giriban girifl [B67b] 
‘Akl serasime §iid ender §ikift 1859 


Ge^tem ez-an valih u hayran u mest 
Sabr be-reft ez-dil ve dil §ud zi-dest 

bu halet-i §u‘ur-gudaz ile miirde-i 1860 sad sale simasinda Ravda-i Mutahhere’ye vad l -i 

kadem-i dara‘at ve mihrab-i m agfiret-m e 5 ab -1 nebevide nasiye-sa-yi secde-i tahiyyet 
kilinmak miiyesser oldi. 

Nazm 


Ravdaki amed zi-riyad-i bihi^t 


Hi§t-be-hi§te§ heme ‘anber-siri§t 


1861 


Her ki der-an 


= 1862 


ravzazamanl nicest 


Ta-ebedii’d-dehr zi-enduh rest 


Eda-yi tahiyyetii’l-mescid ‘akibinde 1863 reh-numuni-i delil-i ‘inayet ile miivacehe-i 


$erife-i seyyidii’l-enamda eda-yi lazime-i salat ii selama kiyam olundi 1864 . [K48b] 


Am rn a 


Nazm 

B 

Tab-i lika ne-dared bimar-i gam-ke^ide 
Der-aftab lifted divar-i nem-ke§ide 


1859 §iki ft: gin ft L 

1860 murde-i: - K 

1861 Cf. Muhyl (Lai a), f. 26b 

1862 an: in K 

1863 ‘akibinde: ‘akabmde L 


1864 


kiyam olundi: kiyama ?uru‘ olundi K 
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Tuh fetu’ I -h aremey n 


1865 ve leb-i niyaz ma‘den-i ra‘§e-i 
5 erm-i hitab olmi? iken yine dest-i edeb kufl-i sanduka-i sine ve tar-i enzar merbut-i 

1 I 

pu§t-i pay-i sekine kilmup zeban-i mu 5 tak [LSSbJ ruhsat-yafle-i cunbu 5 -i selam kilindi. 

Nazm 1866 

Es-selam ey server-i evlad-i Adem es-selam 
Es-selam ey badi-i icad-i ‘alem es-selam 


Es-selam ey gevher-i yekta-yi zat-i akdesiin 


Ziver-i bala-yi tak-i ‘ar §-i a‘zam es-selam 


Es-selam ey kufl-i genc-i rahmet-i Hakk ta-ezel 
Dest-i isti‘dadunaolmi§ rniisellem es-selam 

Es-selam ey intisab-i zat-i pakiinle 1867 senun 
Oldi boyle nev‘-i insani mukerrem es-selam 


Es-selam ey ceddiin olmaklaHalil’e itdi [B68a] Hakk 
Ate§-i Nemrud’i birgiilzar-i hurrem es-selam 1868 

Es-selam ey kurb-i ‘ahdun feydiniin te’siridiir 
K’eyledi ihya-yi emvat ibn-i Meryem es-selam 

I§te geldi Nabi-i dil-haste hak-i payiine 
Eyle 1869 zahm-i ciirmine lutfunlamerhem es-selam 

‘ Ai'abi 1870 

Ya hayramen diifinet fi’l-ka‘ a‘zamuh 


18<55 idtirab: ldnrab olup K 

1866 This poem is also included in NabiDfram, (ed. Bilkan, pp. 865-66). 

1867 pakuhl e: pakl e K 

1868 This couplet follows the neht couplet in L 

1869 eyle: ide P 

1870 ‘ Arabi: - B 
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Ve tabe men tibehiinne el-ka‘u ve’l-ekem 

RuhTl-fida’ li-kabri ente sakiniih 
Fihi’l-Mlatii ve fihi’l-cfldu ve’l-kerem 

Ho§a ol hengam-i hayat-bah§a ki seyyah-i ‘illiyyin-neverd-i ruh rakib-i cemmaze-i 
beden olaldanberi ol astan-i §ela‘ataru-mal arzGsi ile manend-i ceres leb-riz-i feryad 
iken i‘anet-i ka’id-i ‘inayet ile vasil-i ser-menzil-i meram ola! 

Habbeza ol vakt-i dil-zida ki fanus-i §ikest-azma-yi beden ni§Iinen-i 9 erag-i hayat 
olaldan beri ol enciimen-i mukaddes §evkiyle gencine-i suz u giidaz iken ol §u‘le-i 
cemal-i mevcudatabi-perde itare-i pervane-i nigah eyleye! 

Yad bad ol bahar-i visal ki ‘andelib-i hunin-terane-i dil a§y an-gir-i 1871 §ah 9 e-i cism-i 
nizar olaldan beri heva-yi ravda-i mukaddese ile zimistan-i hicranda nalan iken 
imdad-i nesim-i hidayetle ol giil-i gul§en-efruz-i niibuwetun pl§gah-i ‘izzetinde bi- 
vasita [K49a] girih-ku§a-yi nale vii 1872 feryad ola! 

Nazm 

« 

£e ho§-est pl§-i mahbub leb-i raz baz-kerden 
Geleha-yi hicr kurban be-ser be-naz-kerden 1873 [P101] 

Feramfl§ me-bad ol [B68b] dern-i mukerrem 1874 ki bal-i hammame-i ah ile irsali 
mu‘tad olan [JL56a] name-i salat u selam bi’l-mu§afehe resanide-i ma‘rid-i 1875 mu‘alla 
kilinup reca-yi gevher-i firdevs-baha-yi §efa c at ile bast-i dainen-i niyaz oluna! El- 

minnetii li’llahi te‘ala ve tekaddes! 


1871 a^yan: a^am L 

1872 nale vii: nale-i P 

1873 be-naz: niyaz K B L 

1874 mukerrem: mukerreme K 
1875 ma’rid: ma'rOd L 
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Tuh fetu’ 1 -h aremeyn 


Ba‘de hem-ni^in-i enciimen-i zindegani hem-hiicre-i asayi§gah-i 1876 cavidanileri 1877 
ya‘ni 1878 cenab-i Siddik u Faruk, radiye’llahu’llahii te‘ala ‘anhutna, mukabelelerinde 
dahi iblag-i levazim-i tahiyyet ii teslim olundukdan 1879 sonra vera-yi hucre-i 
mukaddesede diirre-i sadef-i hiida, seyyidetu’n-nisa’ hadret-i Fatimatii’z-zehra, 
radiye’llahii te‘ala 1880 ‘anha, pi§gahinda cevahir-i tahiyyet ii sena nisar olundi. 

Nazm 

■ 

Meyve-i dil kurretii’l^ayn-i 1881 RasOl 

Ziihre-i gerdun-i niibiiwet Betul 

Seyyide-i ciimle zenan-i bihi§t 

Mande 1882 der-pay-i Nebi ser be-hi§t 


52. ‘Azm-i ziySret be- 1883 Bakl‘-i $eiif 


Biilbi'il-i ho§-h v an-i vahy-tenzil hadret-i Cibril ‘aleyhi’s-selamuii 1884 rah-i amed- 
^iidleri 1885 olan revzene-i piir-m eym enede du dest-i du‘a bal-i ta’ir-i recakilindi. Yine 
ana karib Babii’l-Cibril 1886 ‘aleyhi’s-selamdan giizer olunup hak-i magfiret-nak-i 
Baki‘-i §erifde asude olan hem-sayegan-i nebevi ziyaretine §itab olundi. 

Nazm 

fl 

$ev miiteveccih be-zemin-i Baki‘ 

‘Ar§-i berin bin ve makam-i refi‘ 


18 , 6 asayi$gah: abi?gah P 
1877 cavidanileri: cavidaniK 
1878 ya‘ni: olanL 

1870 olundukdan: ol undukl an ndan L 

1880 te‘ala: - LK 

1881 kurretu’l L: kurret B; kurre-i P 

1882 mande. mande-i L 
1883 be: -K 

1884 selamuri: selam cenabmuri L 

1885 $iidleri: ?udle K 

1886 Babu’l-Cibril: Bab-i Cibril P 
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1887 


Her tarafi nur-dihed z-an zemin 

■ 


Hem- 9 u niicum ez-felek-i he§tumin 


Zinde-dilan bin ki 1888 be-hod 1889 murde-end 
Ser be-giriban-i ‘adem biirde-end [B69a] 

Vaki‘an mezaristan-i cennet-ni§an-i Baki‘ bir sahn-i rahmet-niimadur ki her tGdesi bir 
tur-i Nur ve her nahli bir diraht-i Eymen gibi 1890 leme‘an itmedediir. Her zerre-i 
gubar-i magfiret-asan maye-i iksir-i devletden muhterem ve her rize-i seng-i tab-dari 
nigin-i Suleymaniden mukerremdur. 


01 hak-i pak zuwaiindan hie bir ten yokdur ki [L56b] gar diirc-i ‘anasir ceybinde 
nihan olan gevher-i na-yab-i rGhin ol hakde 1891 nisar itmek istid‘asiyle dest-ku§a 
olmaya. H 19 bir can yokdur ki hil‘at-i 9 ar 1892 kit‘a-i cismin ol zemine etkende itmek 
i 9 un leb-riz-i temenna olmaya [P102] [K49b] 


Bundan a‘la 1893 cay-i asayi§ olur mi ki zemin-i Baki‘’den ber-haste olanlar dest-biird- 


i ‘amele-i derekat-i duzahdan 1894 emin olup belki durdan bile itale-i silsile-i nigah-i 


ate§ine firsat bulmayalar 


1895 


Ve bundan efdal 


1896 


devlet olur mi ki ruz-i baz-hastde 1897 §ehriyar-i ki§ver-i §efa‘at, 


salle’llahu te‘ala ‘aleyhi ve sellem 1898 , ile balin-i hakden bile 


1899 


ser-ber-averde olup 


saye-i Liva’ii’l-hamd-i nebevide ‘azimet-i gul-ge§t-i 


1900 


bag-i na‘im eyleyeler 


1901 


I 



1887 

1888 

1889 

1890 

1891 

1892 

1893 

1894 

1895 

1896 

1897 

1898 


he^tumin: hem-ni§in B 
Id: - LP 

be-hod: nucum P 
gibi: - B 

hakde: hak i 9 re K 
9 ar: 9 ehar B P 
a‘la: a‘la yine bir K 
dflzahdan: hacimden K 
bulmayalar: bulamayalarP 
efdal: efdal bir K 
baz-h v astde: baz-i resta-hlzde P 

salle’llahu te'ala ‘aleyhi ve sellem: 
■ 


‘aleyhi efdalu’t-tahiyyet K 
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Nazm 

I 

Ruz-i kiyamet ki bud nefh-i sur 
In heme hizaned der-estar-i nur 

Ser 9 Q ber-arend zi-ceyb-i gubar 
Dide-kii§ayend be-didar-i yar 

Hadret-i Rabbii 1902 ’l-Gafur, Nabi-i ma‘siyet-me’abi dahi asude ni§inan-i Baki‘ 

murafakati ile saye-i Liva’ii’1-ham d-i MuhammedPden mehcur itmeye! Amin bi- 

hunneti Muhammedi’l-emin 1903 . 

• ■ 

Deri^e-i Baki‘-i $erif de ibtida’ ‘amme-i 1904 Seyyidi’l-miirselm bir kubbe-i ‘aliyye 
derumnda [B69b] mekin olup anakarib bir kubbede 1905 dahi mahreman-i sera-perde-i 
sa‘adetya‘ni ezvac-i tahirat-i h v ace-i ka’inat, ‘aleyhi efdalii’s-salavat 1906 , perde-ni§in- 
i §ebistan-i beka olmi§lardur. 

Nazm 

« 

Ber-ser-i an reh ki tarik-i Huda-st 

■ t — 

Hiicre-i ezvac-i Rasul-i Huda-st 

Saha-i an me§hed-i firdevs-bu 
Hur be-gisu kiinede -^ 1907 rutt-u-ru 


1S9y bile: - K 

1900 ge?t: -^ikestB 

1901 eyleyeler: eyleye K 

1902 Rabbii'l-Gafur: Huda-yi Gafur K 

1903 bi-hurmeti'1-Muhammedi'l-emlrt: bi-hurmeti’1-emin K 

1904 ‘amme-i: ‘ammetB; ‘amme-i hadretK;' ‘aminL 

1905 kubbede: kubbe K 

1906 ’s-salavat: ’t-tahiyye K 

1907 lain ede? L 
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Bir kubbe-i nur-amiz derumnda dahi perverde-i du§ u kinar-i daye-i l izzet, diirr-i 
§ahvar-i efser-i sa‘adet, kurret-i 1908 ‘ayn-i kabul Ibrahim bin hadret-i Rasul [L57a], 
salle’llahu te‘ala 1909 ‘aleyhi ve sellem, gunude-i kehvare-i ‘adem olmi^lardur. 

Nazm 

Nistmecal der- 1910 kadem-i ecnebi 
Hufte der-an gevher sulb-i Nebi 

Kerde der-an mahzen-i ‘anber-siri§t 
Cay be-her gu§e tuyur-i bihi^t 

Bir kubbe-i gerdun-miimass sayesinde dahi amm-i miikerrem-i Seyyidii’n-nas hadret-i 
‘Abbas, radiye’llahii te‘ala 1911 ‘anh, ile 1912 £ar gevher-i ma‘den-i velayet ve £ar 
kandil-i tak-i emanet ya‘ni hadret-i Imam 1913 Hasan ibn 1914 ‘Aliyyii’l-murteda ve 
Imam Zeyne’l-‘abidin ve Imam-i Muhammed Bakir ve Imam 1 O^a lei 1 J^adik, 
radiye’llahii ‘anhiim, enciimen-gir-i halvet-seray-i [P103] huld olmi§lardur. 

Nazm 

a 

Giinbed-i ‘Abbas ki huld-i a§yan-est 1915 
Kubbe-i 1916 ez-nur be-‘alein ‘iyan-est 1917 

Ez-felek cud u seha vii kerem 
Kerde kiran <?ar sitare be-hem 


1908 

1909 

1910 

1911 

1912 

1913 

1914 

1915 

1916 

1917 


kurret: kurre-i P 
te‘ala: - P B L 
der: - LBK 
te'ala: - L 
ile: - IC 

ya'ni hadret: - B K 
ibn: bin P; - K 
nist: - P 

kubbe-i: kubbe K 
est: - P 
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Bir kubbe-i mu‘alla 


-1918 


derunmda dahi hadret-i ‘Akil ibn 


1919 


Ebi Talib, radiye’llahu 


‘anh 


1920 ..1921 


, ve 


bir kubbede dahi Imam Malik, radiye’llahu ‘anh, gu 5 e-guzin-i pister-i 


h v ab-i ‘adem olup bir kubbede dahi ImamuM-kurra’[B70a] hadret-i Nafi‘ bin Kesir, 


radiye’llahu ‘anh, ser-firu-biirde-i rahle-i 1922 rihlet olmi^dur 


1923 


. Bir kubbede dahi 


mader-i §ir-i Huda Fatima bint-i Esed, radiye’llahu anha, peygule-ni§in-i gabe-i 1924 


fena olmi§lardur. Amma saye-ban-i kibabdan sade olan merakid 


ashab-i kiram 


■ I 


haric-i hita-i hesabdur, 


I I 


Nazm 

I 

Hayl-i sahabe biiziirg u $e hurd 
Bi§ ez-an-est ki tiivani §iimured 

Hususan kibar-i mucavirinden miiluk u me§ayih u ‘ulema vii suleha §umar-i gubar- 
i 1925 BakP’den efzun-terdiir belki her bir merkadde yiizden miitecaviz hamu§an-i 
menzilgah-i fena asayi§-giizin-i halvet-i beka olmi§lardur. 

Ser-halka-i enciimen-i h v acegan H v ace 1926 Muhammed-i Parsa, kuddise sirrahu’l 
‘aziz 1927 , hadretleriniin mezar-i feyd-asarlari 1928 dahi bir levh-i ruham ile i‘lam 

olunmi^dur. [L57b] 

Ammagayet-i hudud-i BakP’de bir kubbe-i ‘alem-tab-i asman-cenab agu^inda cami‘- 
i ayat-i Kur’anI, katib-i vahy-i asmani ya‘ni 1929 ‘Osman ibn 1930 ‘Affan, radiye’llahu 


1918 mu' alia: dil-ara L 

1919 ibn: binP 

1920 ‘anh: ‘anhveKP 


1921 

1922 


1923 olmi^dur: olmi^dur ve L 

1924 gabe: gar L 
1925 gubar: - K 
1926 h v ace: - K 

1927 ’1 ‘aziz: -BKP 

1928 -ks J nr. V 


ve: -KP 
raJil e-i: - L 


1929 


-asarl an: -barl an K 
ya‘nl: - L 


1930 ibn: bin P 


455 



Tuh fetu’l-h aremey n 


‘anh, hadretlcri mutevari-i hicab-i beka ve hog-ni^inan-i ser-zemin-i BakPa' 532 
nigehban-i ser-hadd-i intiha olmi§lardur 1933 . 

Nazm 

i 

Gunbed-i ‘Osman ki niimay e d zi-dGr 
Z-in heme yek nur dihed z-an du nur 

Ge^te hay a perde-i dergah-i 6 
Beste zi-pes 1934 hayl-i melek rah-i o 

Herbirinun gubar-i mezar-i feyd-barlariyle dide-i 1935 dil tenvir ve zeban-i hame-i ah 
ile kitabe-i bala-hane-i asm ana sGre-i seb‘u’l-mesani tahrir olundukdan sonra yine 
maksad-i aksa-yi 1936 [B70b] ins u can ya‘ni Ravda-i Mutahhere-i Habib-i Yezdan 1937 

** 1 • l 

ziyaretine i‘ade-i rG-yi dara‘al olundi. 

Medine-i Munewere’de muddet-i ikamet on gun olmak L adet olmagin matla‘-i 
nehardan [P104] makta-i leyle dek 1938 ve giriban-i §amdan damen-i bama dek 
muvacehe-i sultanu’l-enbiyada gulgule-i salat u selam 1939 infisam bulmayup girye-i 
ha-yi hay-i 1940 nedamet ve nale-i reca-yi §ela‘at ile tabakat-i gerdGn penman ve 
zuwar-i kerrGbiyan ram an olacak haletler zuhGr eyledi. Lraka-i e§k-i firaka hengam-i 
firsat 1941 ve itale-i tGmar-i ar am a ruhsat 1942 elvinnegin herkes avihte-i daman-i ?efa‘al 
olmaga sarf-i makdGr eylediler. Hatta rakam-tiraz-i levha-i makal Nabi-i §ikeste- 


1931 radiye’llahu: radiye’llahu t.e‘ala P 

1932 Bakl‘a: BakTdaB 

■ • 

1933 olmiarchr: olmi^dirP 

1934 pes: -K 

1935 dlde-i: dide vuK 


1936 

1937 

1938 

1939 


aksa-yi: a‘la-yi P B 
Yezdan: Rahman K 
dek:-LB 

selam: selam kabil K 


1941 

1942 


girye-i ha-yi hay: giiyeha-yi K 


firsat: ruhsat B K 

m — • 

arama ruhsat: amale firsat K B 
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bal lw dahi bu ‘ard-i hal-i derd-i 5 timali bir levhaya 1544 tenmik ve muvacehe-i server-i 
iklim-i efa ‘ ala kustahane 1945 taiik eyledi 1946 . 

Nazm 1947 

Bi-hamdi li’llahnasib oldi sa‘adet ya Rasula’llah 
Ki itdum hak-i dergahun ziyaret ya Rasula’llah 

Zihi husran-i giiher-pa§ olmadin bu hake itseydiim 
Gozum gencine-i h v ab-i feragatya Rasula’llah [L58a] 

Gunehkarum sefihkarum siyehkarum tebehkarum 
Beni redd itme ferda-yi kiyametya Rasula’llah 

Halasa dest-biird-i kar-fermayan-i duzahdan 
Nigah-i kemteriin 1948 eyler kifayet ya Rasula’llah 

Firib-i saki-i peymane-gerdan-i dalaletden 
Dem-i ahirde imanum emanet 1949 ya Rasula’llah 

Keminen 1950 Yusuf Nabi’yi ahbab [B71a] u akarible 
$efa‘al ya Rasula’llah 1951 §efa‘at ya Rasula’llah 

‘Ale’l-husus hasretgah-i ecfan-i selatin-i cihan ve maye-i 1952 mlibahat-i al-i ‘Osman 
olan hidmet-i ferret ceridesinde nam-i fakir dahi niga§te-i hame-i tevfik olmagla 
hengam-i §amda nitak-i ‘ubudiyyet arayi§-i miyan-i mufaharat kilinup derun -1 


1943 -bal: -matel K 

1944 bir levfyaya: birleL 
1945 kustaMne: - K 

1946 eyledi: eyledilerK _ „„ 

1947 Nazm: li-mun?ih Nabi K This gazel is found in the Nab/ Dn am (ed. Bilkan, pp. 955- 956) 

1948 kemteriin; kemterin P 

1949 emanet: emin it D. 

1950 keminen: keminen D. 

1951 Rasflla’llah: Habibe’llah P D 
1952 maye-i. - K 
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Siibbakde piramen-i hucre-i mukaddesede hidmet-i 1953 j 5 ‘al-j kanadille i 5 tigalle 19 " 
9 ehre-liiruz-i amal olmak miiyesser oldi. 

Bi-hamdi li’llahi tebareke ve te‘ala kise-i fersOde-i vucud nakd-i hayatdan tehi 

olmadin ol hak-i §eref-nakde sail -1 nakdine-i evkat olmagia mu§ahede-i suret-i amal 
olundi. [K51a] 

Nazm 

ft 

Hezar §ukr-i gul ez-ravda-i mukaddese 9 idem 
Be-astan-i §efa‘al bedin giinah residem 

53. zlkr-i vasf-i $'nheda-yi Uhnd-est [P105] 

Ni§angah-i siibha-i eyyam u leyal 1955 olan ruz-i pen 9 §enbe silk-i zuhOrda 1956 niimayan 
oldukda ziyaret-i §iiheda-yi Uhud siinnet-i seniyye-i Rasulii’s-sakaleyn, ‘aleyhiV 
salatii ve’s-selam 1957 , olmagin bi’l-ciimle huccac piyade vii siivar ol ser-zemine 1958 
guzar eylediler. 

Kuh-i 1959 Uhud Medine-i Munewere’niin bir sa‘at mikdari canib-i 1960 §imalinde bir 
kuh-i biilend-i siirh-famdur ki ma‘reke-i me^hGre-i gaza-yi Uhud damen-i dil-ni§ininde 

reside-i 1961 mevki‘-i zuhur olmi§dur. 

Nazm 

i 

Damen-i gerdun ki §afak-gun bud 


1953 hidmet.: - B 

1954 i^tigalle: i^tigalde P 
1955 uleyal:-LPK 

1956 zuhurda: eyyamda L P 

1957 ‘aleyhi’s-salatii ve’s-selam: salle’llahu ‘aleyhi ve sellem K 

1958 ser: - k' ' 

1959 kuh: cebel P 
1960 canib: - BPK 

1961 reside-i:-P B 
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Ez-eser-i slirhi-i an hun bud 


Ewe la ser-i rahda daver-i memalik-ku § a-y i risalet, ‘aleyhi’s- salatu ve’s-selam, 
hadretleri cism-i mutahher-i cihan-ziblerine piraye-bend-i 1962 [L58b] esliha-i dii§men- 
efgen [B71b] olduklaii mahall ziyaretgah-i tir-i nigah kilindi. Qetr-i saye-dar-i 


‘inayetleri medd-i tinab-i ikamet eyledikleri 


1963 


mahalde siitun-i du‘a hayme-i asm ana 


ref olundi. Derya-yi karzar huru§an oldugi mahalde 


1964 


§im§ir-i ah havale-i ^erh-i 


sitize-kar kilindi. Diirc-i la‘lin-dehan-i §efa‘at-fe§anlarmdan diirr-i ‘alem-baha-yi 


dendanlari iiftan oldugi mekanda katarat-i siri§k-i hasret giil-gune-i ‘arid 


daman 


kilindi. 


Nazm 


Qiinan ‘ukde ez-kar-i iimmet ku§ad 


Ki dendan der-in kar ber-bad bad 


„ a 1965 


Nahl-i naz-perverd-i 


1966 


cism-i nazemnleri esna-yi harbde bir mikdar istirahat i^iin 


1967 


bir seng-i hara §ikafina niizul buyurduklarinda eser-i ser-i 


1968 t 


ar^-salari dil-i 


1969 


sengde cay-gir oldugi mahall mii§ahedesi tac-i ser tcie i nazai 


* 1970 kilindi. Ba‘de 


mecmu‘-i siiheda-yi Uhud ki 


1971 


cumlesi bir zeminde dahme-nisin-i milk 


beka 


olmi^lar, ervah-i mutahherelerine iblag-i hediyye-i du‘a kilindi. 


1972 


Nazm 


1962 -bend: - B 
1963 eyledikleri: itdukl 

1964 mah al de: zeminde 

1965 bad': dadL 

1966 -perverd: perver P 
19 < 57 i9iin: i9iinyine K 

1968 ser: - K 

1969 dil: ol P 


nazar 


1971 

1972 


ki: - K 


suheda-yi Uhud Id 1972 cuml 


rj ahme-ni sin-i milk-i beka ol miliar 


en/ab 
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Buy-i vela mi-dihed ez-hak-^an 
Garkabe-hun tiirbet-i nem-nak-§an 

Ruz-i kiyamet ki ber-arend ser 
Ba-ciger-i hu§k ve kefenha-yi ter 


Ba-ruh £un mihr dihend ez-zemin 


Tohum-i vefa bar-ne-y-ared ciiz-in 


Anlardan 


1973 « 1974 


ma‘ada 


bir kubbe-i ‘aliyye-i [K51b] bihi§t-niima sadrmda ‘amm-i 


Rasul-i kibriya, seyyidu’§-£uheda hadret-i Hamza ibn 


1975 


‘Abdii’ 1-mutt alib 


radiye’llahii’llahu 


1976 < 


I •• a; 

anhun 


,,-1977 


ser-i mezar-i lem‘a-barlannda navek-i du‘a na're- 


l 


1978 


[P106] ah u feryad ile havale-i siper-i asman kilmdi. 


N a/, m 

I 

Hamza ki kurban §iide der-rah-i dost 
Seyyid-i her ca ki §ehid-est 1979 o-st 


Lale zi-hune§ §iide hunin-i kefen 
Dag nihade be-dil-i h v i§ten 

Siirhi-i kah-i [B72a] Uhud ez-hfln-i o-est 
Rig-be-rige? heme tesbih-i o-st 1980 [L59a] 

Yine ol havalide Mescid-i Feth namiyle musemma ‘ibadet-hane-i dil-kii§a ve bi’re-i 
mahsus-i Sultanii’l-enbiya dahi maye-i futuh-i derun u birun kilmdi. 


1973 anlardan: andanK 
1974 ma‘ada: gayn BKP 

1975 ibn: bin P 

1976 radiye’llahu: radiye’llahu te'ala B 

1977 ‘anhiin: ‘anhuniin B; ‘anh hadretierinuh K 


1978 


na‘re-i: - B 


1979 ^ehid-est: ?ehidi-st B 

1980 o-st: k’o-st B K 
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Nazm 

Mescid-i Feth in §iid ve bi’r-i Rasul 
Cay-i du‘ayi-stmahall-i kabul 

Bi’r-i Rasul-estki ez - 1981 ab-i 1982 hayat 
Mevc-zen iiftade 90 nehr-i Firat 


54. zikr-i vasf-i Mescid-i zui-kibleteyn 


Yine ol taraflarda 


1983 


Mescid' 


kibleteyn bir 


bed 


• • 


munewer 


gayr-i 


miikerrerdur ki divar-i cenubi ve §imalisi birbirine ebru-numa-yi mihrab olup biri 


Mescidii’l-haram’a ve biri Mescid-i Aksa’ya istizhar ile hem-fe^m-i ka‘ide-i ‘izz ii 


temkin 0 lm 1 s 1 ardur 11984 . Kerime-i ‘Fe-le-novelli-ke kibieten terdahS’ iy “ cemalinden 


1985 


ref-i burka‘-i ibham iden piraye-bendan-i c arid-i tahkik ta‘yini 


1986 


iizre eva’il-i 


hicretde cebhe-i ‘ar§-tab-i Muhammedi, ‘aleyhi’s-salatu ve’s-selam, on yedi ay canib- 


1 


1987 


Beytii’l-makdis’e secde-ber-i ita‘at olmagin bir gun 


1988 


mescid-i ma‘hudde 


§uie-i be§ere-i la-mekan-efruzlari kandil-i mihrab-i kible-i 


1989 


kadime 


1990 


01 dugi 


halde hadret-i 


1991 


namus-i ekber 


1992 


ferman-i cihan-gerdan-i ‘Fe-velli veche-ke 


• • 


§atra’l-mescidi’I-harSm’ 1993 iblagiyle ol aftab-i felek-i nubuweti canib-i Beytii’l- 


1981 

1982 

1983 

1984 

1985 

1986 

1987 

1988 

1989 

1990 

1991 

1992 

1993 


ki: - B; Id ez: k’ez K; ez-: - L 
ab: - L 

taraflarda. tarafda B 
* ■ 

temkin olmi^lardur: temkin olup K 

Tine Kur’an, 2/144 

ta'yim: vefkince K; ta'ayyuni B 

canib: cenab P 
gun: gun yine K 
kible-i: - K 

1 

kadime: kadim B P 
• ■ 

hadret:-K . 

ekber: ekber Cebra’il ‘aleyhi’s-selam in the margin ot K 

The Kur’an, 2/144. 
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haram’a tahvi 1 itmegin mihrab-i kadim kafa-yi Seyyidii’l-enbiyaya dide-kii§a-yi hasret 
olup kalmi§dur 1994 . 


55. Vasf-i 1995 makam-i p'or-$eref-i Mescid-i Knba 


Zuhiir l tali a i sabab i PB72b] §enbede 6 ziyaret-i Mescid-i Kuba 1997 siinnet-i sultan- 


i risalet 


1998 


ve mevazi-i sevab-i ‘umre idiigi miisebbit olmagin giiruh giiruh ol canibe 


‘azimet eylediler. Bir sa‘al mikdari mahalde miyane-i [L59b] [K52a] nahlistanda bir 


mescid-i miikerremdur ki leme‘an-i 


1999 


envar ve asar-i esrar der u divarinda 


hiiveydadur. 


Kafile-salar-i enbiya’, ‘aleyhi’s-salatii ve’s-selam, [P107] hadretleri hengam-i 
hicretde havali-i Medine-i miibarekeye §eref-bah§a-yi kadime-i viisGl olduklarinda 
ta‘yin-i ka’id-i takdir ile naka-i feyd-barlari ol mahalde bast-i nafe-i 2000 istikrar 
itmegin ferman-i mi‘mar -i kar-hane-i aferini§ ile Mescid-i Kuba binasina miiba^eret 
buyump nass-i kerim-i ‘le-mescidnn assise ‘alS’t-takva’ 2001 ile esas-i magfiret- 

sasi 2002 temhid olunmi§dur. 

Hengam-i binada bi’l-cumle ashab-i kiram, radiye’llahii te‘ala 2003 ‘anhum, eda-yi 2004 
hidmet-i mujdeveri 2005 itdiiklerinden ma‘ada sultan -i memalik-i ma’ u tin, ‘aleyhi’s- 
salatu ve’s-selam, hadretleri dahi malik-i mefatih-i mahazin-i rahmet olan dest-i 

■ 7 ■ ■ 


1994 olup kalmi?dur: olmi^dur K 

1095 vasf: zikrP 

• —- 

1996 ?enbe: pen 9 ?enbe K 
1997 Kuba: Kuba yine K 

1998 risalet: - K 
1999 leme‘an: leme’atB K 
2000 nafe-i: naka-i B 

2001 The Kur’an, 9/108 

2002 magfiret-sasi: magfiret-mumassi K 

2003 te'ala: -BP 

2004 eda-yi: had era ti K 

2005 mujdeveri: mezkun B 
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kerem-peyvestleri ile bi>z-zat ; '“ i Ildar-, levazin,-, gil u senge mi iba 5e ret 

buyurmu^lardur 2007 . 

Nazm 

a 


Ka £ be be-sad cay zi-$evk-i Kuba 


Sahte piramen-i ‘iffet-i Kuba 

Mihrab-i sa adet-nisabi revzene-i kasr-i icabet oldugindan gayri mihrab-i riikn-i 
§arkisinde basira-i £ ar§-peyma-yi nebeviye beyt-i siyeh-kaba-yi 2008 Huda perde-ber- 


endaz-i hafa olmagla cilvegah-i kabul-i du‘adur. Naka-i Refref-vakarlari du zanu-yi 


pakize tekapusina 2009 [B73a] £ ukde-i istikrar virdiigi zemin-i miibarek dahi 2010 vasat-i 


mescidde bir mihrab ile secdegah-i §eyh u §abbdur. 


Nazm 

Hest der-an sahn makam-i diger 
H v abgeh-i naka-i Hayru’l-be§er 


Saye-i divar-i Kuba’da Mescid-i £ Aliyyu’l-murtada, radiye’llahii ‘anh, ve Mescid-i 
Fatima-i Zehra rad iy e i 1 ahii ‘anhada 2011 ham-dade-i kamet-i tahiyyet oldukdan sonra 
Bi’r-i Kubanam ^ali-i zemzem-sima ayine-i suret-i istid £ a-yi §ifa kilindi. 


Bir gun [L60a] server-i ka’inat, ‘aleyhi’s-salatii ve’s-selam 2012 , hadretl erimin gul- 
berg-i cism-i nazeninleri te’sir-i germa-yi hevadan azurde olmagla ^ehar 2013 yar-i 
giizin ile sak-i £ ar§-mesaklarm 2014 ol gah-i ‘ali-cah delvine ilka buyurduklarinda 


2006 bi’z-zat: - K 

2007 buyurmu^l ardur: buyurmi ?1 ar K 

2008 kaba-yi: ‘aba-yi K 

2009 pakize tekapusina: pakizesine K 

2010 dahi: - P 

2011 ‘anhada: anhadir L; ‘anhuma K; ‘anha B 

2012 ‘aleyhi’s-salatii ve’s-selarn: ‘aleyhi e i dalu s-salavat K 

2013 9ehar: 9ar K 

2014 mesaklann: mesakilerin B, mesaklan L 
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engu§t-i meh-§ikaflarindan engii§terin-i YGsuf-cebinleri [K52b] bun-i 9 aha iiftade 

olmagin ol abdan tecemP idenleriin piramen-i kalem-rev-i tabi‘atlarindan 2015 leaker-i 

emrad u ‘del giizer itmek 2016 i 9 iin daru’§-§ifa-yi Ilahi’den i‘ta’-yi berat [P108] 
memhur olunmi§dur. 

Yine ol bagban-i nyad-i §ela‘at, ‘aleyhi’s-salatii ve’s-selam, hadretleri nahlistan-i 
Kuba’dan giizer esnasinda bir nahl-i sa‘adet-semer reh-giizer-i nebeviye itale-i gerden- 
i dara‘at idiip ‘Ya Rasula’llah bu zahm-horde-i ti§e-i inkisarun bir niye hurmasin 
reside-i leb-i §efa‘at-nisar itmekle ten-i bi-canumi beyne’l-emsal ser-efraz buyurun’ 
diyii bast-i kelam-i 2017 §ukr-i simat itmekle ila-haza’l-an rO-yi dara‘at [B73bj ber- 
zemin Nahl-i Miitekellim namiyle reh-giizar-i Kuba’damekin olmi^dur. Anun dahi 2018 
ziyareti ile za’ika-i meram §irin-kam kilinup yine Medine-i Miinewere’ye ‘avdet 
olundi. 

Amma derun u birun-i Medine-i Miinewere’de bir gu§e yokdur ki envar-i 2019 ayat-i 
beyyinat leme‘an itmeye, ve bir mahall bulunmaz ki asar-i mu‘cizat-i fa’idatii’l- 

berekat 2020 ila’l-an mahsus olmaya! 

XT 2021 

Nazm 
■ 

Kande yiiz siirsem o maliun cilvegah-i payidiir 
Kande baksam peitev-i ruhsar-i cennet-sayidur 

Der-her kiica ki ml-nigerem cilvegah-i o-st 
Der-her kiica ki ruy-nihem 2022 hak-i rah -1 o-st 

2015 rabf atlanndan: rabi'atindan K 

2016 guzer itmek: guzaritmemekLB K 

2017 kelam: kelimat P kelam-i kelimat B 

2018 dahi: - L 

2019 envar: enva‘ P 

2020 fa’idat: fa’id K 

2021 These hemistiches are reversed in K 

2022 ni hem: - B 
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Binaberin yegan yegan tefasil-i keyfiyyet-i ahvali giincide-i ma'inure-i bey an olmak 
muhat-i havza-i imtina‘ idiigi hisn-i hasin-i i‘tizardur. 


Nazm 

I 

Evsaf-i muhabbet dehen-i 
Ta‘bir-i mezaya-yi nihan 


hameye sigmaz 
nameye sigmaz 


56. zikr-i 2024 rtiz-i veda‘-i ‘alem-stiz 2025 [L€Ob] 

'Akibet ser-engii§t-i subh-i veda‘ ruz-name-i eyyam-i ikametden varak-gerdan 
olmagin §im§ir-i ser-tiz-i firak dilleri ebvab-i harem gibi 93 k 9 ak ve navek-i dil-duz-i 
hicran sineleri niimune-i §ubbak itmege agaz eyledi. Ah u 2026 enin-i m>horde-i hicran 
ol kevare-i engebin-i §efa‘al pirameninde nale-i zenburden efzOn-ter oldi 2027 . 

Nazm [K53a] 

Ruz-i ciidayi ki ne-blned kesi 
TTre-ter-est ez-§eb hicran besi 

ROz-i veda £ a-st ve ecel der-kemin 
Hassaveda £ -i giiher-i in- 9 unin 

El-hakk ne kar-i du§vardur bu ki iimidgah-i kaffe-i mevcudat olan daver-i ins u canuti 
miivacehe-i ‘aliyyesinde na’il-i firsat-i niyaz olmi§ iken kendi [B74a] [P109] 
ihtiyarunla leb-i natikayi mevrid-i kelime-i 2028 el-veda £ eyleyesin. Ve ne 2029 emr-i 
mu§kildiir bu ki dest-gir-i ‘amme-i mevcudat olan mahbub-i Huda’nun pi§gah-i 



2023 

2024 

2025 


hak: hah L 

zikr:vasfBPK 

veda'-i ‘alem-suz: ‘alem-sfiz-i veda‘ K 


2026 u . _ p 

2027 ol di: i di K 

2028 kel i me-i: - K 

2029 ne: ne birK 
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sa‘adetinde 2030 girih-bend-i sa‘id-i edeb olmi§ iken pay-i iradetiinle sahra-yi hicraua 
revan olasin. 

Nazm 

I 

Agla ey dide ki giryan olacaksin ahir 
Inle ey dil ki penman olacaksin ahir 

Destune girmi§ iken gu§e-i daman-i murad 
Aldurup valih u hayran olacaksin ahir 

Ey ser-i bi-saman, ba‘d ez-in kufte-i seng-i nedamet ol ki ‘alebe-i ‘aliyye-i astan-i 
harem gibi bali§-i istirahatdan ber-haste olursin. 

Ve ey cebhe, cilvegah-i dag-i gam ol ki mali§gah-i ruhsare-i kudsiyan olan Ravda-i 
Mutahhere’de 2031 secde-giizar olmak devletinden ciida olursun. 

Ey dide-i gam-dide 2032 feware-i hun-i derun ol ki nazargah-i Halik-i zi’l-celal 2033 
olan merkad-i mukaddes mii§ahedesinden sedd-i deri 9 e-i nigah idersin. 

Ey me§am-i bed-kam, menba‘-i zukam-i alam ol ki niikhet-i giil-i riyad-i kurbden yine 
tahliye-i daman idersin 2034 . 

Ey dehen-i piir-mihen, kase-i engii^t-horde gibi leb-riz-i feiyad ol ki muvacehe-i 
padi§ah-i [JL61a] du serada ser-§ar-i zemzeme-i salat ii selam olmak devletinden 

mehcur olursin. 

Ey sine-i bi-sekine, mevcezar-i §erha-i 2035 enduh ol ki yine kamet-i mevzun- 2036 siitun-i 
harem der-agu§indan bi-nasib kalursin. 

2030 Huda’nun pi^gah-i sa'adetinde: Huda pi^gihindaK 

2031 Murahhere’de: Mutahhere’den B K 

2032 dide: dlde-i K 

2033 zi ’1-Celal: zii’l-Celal B 

2034 idersin: eyleyesinL 

2035 ?erha-i: ^urra-i L 
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Tuhfetu’l-haremeyn 


Ey dest, efsiirde-i serma-yi nedamet ve 2037 
§iibbak-i §erife tevessiilinden tehi kalursin. 


gezide-i dendan-i hayret ol ki yine damen-i 


Ey pay-i herze-giray [B74b] pergar-i safha-i nedamet ol ki na’il-i gul-ge§t-i 9 emenzar- 
1 na‘im iken yine avare-i beyaban-i lirak olursin. [K53b] 

Ey dil, §em‘-i enciimen-i derd ol ki pi§gah-i mahbub-i UahTde 2038 yanup yakilurken 
yine bazi 9 e-i ttind-bad-i hicran olursin. 

Ey ta’ir-i ruh-i bi-hamiyyet, a§yane-i ^ah-sar-i ‘llliyyinden hak-dan-i 2039 esfeli’s- 
safiline giriftar olaldan beri pervazgah-i asli 2040 hevasiyle bal-zen-i ldtirab olurken 
hala daru’l-eman-i harem-i risaletde firsat-yab-i fiirce-i 2041 [P110] reha olasun da 
efsus ki yine §ikest-i 2042 kafes-i 9 ar 9 flbe-i cisme kadir olmayasin. 


Beyt 

Hak bada be-ser-i gayret-i a^uttegiyem 

Ki tii-ra didem ve can burdem ve kurban ne-?udem 

Ey ‘akl-i bi-hude-kerd, ‘ille-i ga’iye-i 2043 mukaddemat-i lead olan viicudi bulmu§ iken 
efsus ki varup teng-nay-i umur-i na-i?ayeste-i 2044 diinyadayine sergerdan olursun. 


Nazm 

9 

Afak piir-dirig ve cihan pur-nedamet-est 


Ei ruz-i hicreti-st ki ruz-i kiyamet-est 


203<5 rrievzun: mevztin-hinarn P 

2037 ve: - L 

2038 Balii’de: Huda’daK 
2039 hakdan: hakB 

2040 asll: asl P 

2041 fiirce-i: fiirce B 

2042 $>ikest: - BIC 

2043 ga’iye-i: gayibe-i B 

2044 ra-?ayeste: illegible L 



Tuh fetu’ 1 -h aremey n 


Ewelin rtlz-i visalde ?evk-i mu§ahede-i Ravda-i Mutahhere ile tiz-pervaz olan 
‘andelib-i can hengam-i veda‘da §ikeste-bal u na-tiivan olup pi§gah-i kafes-i 
tnukaddesde nale-senc-i el-veda‘ olmagi^iin cunbu§-i bale mecal bulamadi. 

Nazm 

9 

£iinan ki ge§te-em ez-renc-i intizar da‘if 
Nigah-ra be-ruhe§ takat-residen nlst 

‘Akibet h v ah [L61bJ u na-h v ah, hilaf-i dil-h v ah, iiftan u hizan, miivacehe-i ‘aliyye-i 
takat-giidazmda 2045 dest-i §erm ii hicab nikab-i 9 ehre-i i‘tizar kilindi. Amma bir hal 
ile ki ser-ta-ser §erayin-i beden [B75a] mecaii-i simab ve kuwet-i natika esir-i teb-i 
lerze-i hicab olup 

Nazm 

Di-ruz heme visal-i can-efruzi 
Imruz heme firak-i ‘alem-sua 

Feryad ki der-defter-i ‘omr 2046 eyyam 
An-ra ruzi §umared in-ra ruzi 

me’ali her bin mflydan tera§§uh-kiinan-i e§k-i galtan ve dil-i tapan 2047 ile makal-i 
derd-amiz-i veda‘a agaz olundi. 

Li-mu’ellifih 2048 [K54a] 

El-veda‘ ey hak-i rahun kuhl-i iman el-veda‘ 

Seng-i kuyun gevher-i tac-i Suleyman el-veda‘ 


2045 


•giidazinda: guzarlannda B; -giidazlannda 

2046 ‘omr: ‘omrem B P 
2047 raoan: taban I 


■ Nazm B P' kaside-i veda‘a-st li-mun?ihi Nab! Efendi, sellemehu’llahu te 

Kin the »*/***» (* Bilkan.p 738) and his Pers.an 
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Pen 9 e-i hur§id-i tabun §ane-i zulf-i viicud 2049 
Safvet-i nOr-i ruhun mir’at-i Kur’an el-veda‘ 

Gevher-i beyda-yi yekta-yi 2050 vucudun ta ezel 
Revnak-i halvet-sera-yi kurb-i Yezdan el-veda‘ 

Hidmet-i iskayame’mur oldugindan devr ider 2051 
Ki§tzar-i §er‘une dulab-i devran el-veda‘ 

Kuhl-i gerd-i 2052 astanundan 2053 olurken vaye-gir 
Kande sarf itsun nigahin 9 e§m-i hayran el-veda‘ 

Kamet-i nahl-i harim-i astanundan ciida 

Nice gelsiin bir yere agu§-i mtijgan el-veda‘ [Pill] 

Pi^gahunda olurken nagme-senc-i 2054 es-selam 
Kande olsun biilbiil-i dil zar u nalan el-veda‘ 

Hasret-i ravdanla ey verd-i bihi§t-ara-yi 2055 kurb 
Itmesiin mi dide damamn giilistan el-veda‘ 

$erm-sarum ya RasGla’llah veda‘undan seniin 
Boyle olnn§ neyleyem takdir-i Yezdan el-veda‘ 

Ke§ti-i cism-i nizarum mevc-i t titan -1 kader 
Itmek ister sahil-i hicranda viran el-veda‘ 

Dur du§dum astan-i devletunden sureta 


2049 vucud: viicuh DF 

2050 beyda-yi yekta-yi: yekta-yi beyda-yi DF 

2051 devr ider: ta ebed DF 


2052 

2053 

2054 

2055 


gerd: gerde DF 

astanundan: astanunda DF 

nagme-senc: na‘re-senc D; sene. ?eyh DF 

bihi^t : - B 
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Lik ma‘nadamucavirdur dil ii can el-veda‘ 

Ya Rasula’llah nigah-i §efkatiin her halde 
Eyle Nabi-i [B75b] hazin iizre nigeh-ban el-veda‘ 

Lahza lahzacanib-i medce -i mukaddese i‘ade-i nazara-i hayret iderek dag-i gain ve 
kamet-i ham ile haric-i den' 9 e-i hareme vad‘-i kadem olundi. [L62a] 

Nazm 

v 

Figan ki ruz-i veda‘a-st ve giryeha darem 
Eger 9 i mi-revem amma sirr-i vefa darem 

£e gune pay be 2056 -seng-i melamet-em n-ayed [?] 

Ki tiind mi-revem ve ru-yi der-kafa darem 

Ol hin-i derd-aginde hayme-i hu§k-i ecza-yi 2057 a‘daya isabet iden suzi§-i firakun 
beyam haric-i kudret-i kalem-i ter-zebandur. 

Nazm 

Nigeh-i gul 9 in-i 2058 hasret-i 2059 dameniim piir-har-i mihnetdiir 
Gel ey bulbul beniim 9 un nale it kim ruz-i firkatdiir 

Bu halet-i piir-melalet ile gubar-i ku 9 e-i Medine-i Munewere’yi sirab-i seylab-i 2060 
e§k-i hun-pa§ iderek damen-i sahra girifte-i pen9^ _ i sevda kilindi. 

Nazm 

I 

Mi-reltem ve hun-i dil 2061 be-rahem mi-riht 
Dflzah duzah ^erar 2062 zi-ahem mi-riht 

2056 be: ki P 

2057 ecza-yi: - K 
2058 gul- 9 in: piu^InB 

2059 h asret-i: h ayret-i L 

2060 seylab: - K 

2061 dil:-L 
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Mi-reftem ve ez-hasret-i an gul§en-i kuy 
Sahra sahra gul 2063 ez-nigahem mi-riht 

Gah hiyam 1 hayal-i Haremeyn arayi§-i [K54b] sahra-yi cinan ve gah miizakere-i 

evsaf-i makameyn ra’id-i gul-gun-i zeban olarak rah-i ^am’atahrik-i ‘inan-i muraca^at 
olundi 2064 . 

Nazm 

K 

Dem-i visal ge^er ne§’e-i §erab gibi 
ECalur gozunde 2065 o demler hayal-i h v ab gibi 

Idare-i 2066 siibha-i eyyam u leyal ile bir gun yine hitta-i §am menzil ki aram 2067 olicak 
ol mahalde ri^te-i nizam-i huccac rehin-i iftirak olmak i‘tiyadina bina’en herkes dest- 

1 hu su 1 i [P112] meram ile vatan-i me’lufina tevcih-i ru-yi ‘azm-i 2068 gar am 
itmegin hadret-i sultan-i bargah-i [B76a] ehadiyyet, celle §anuh, bu ‘abd-i na-tuvam 
dahi rehln-i bedraka-i tevfik idup kafile-i emn ti asayi§ ile yine bir gun astane-i 
‘aliyyede 2069 bast-i visade-i istirahat miiyesser eyledi 2070 . 

Tarih-i kitab-i ra‘na 2071 

Cenab-i Hakk’ahezaran hezar hamd ii sena 

■ 9 • f 

Ki itdi lutfi ile 2072 bu ‘abd-i kem-terin ihya 
Ne istedimse nasib itdi rah-i beytinde 



2062 ^erar: ?erer K 

2063 gul: - L 

2064 olundi: Iphndi K 

2065 gozuhde: gozumde P K 

2066 i dare-i: avare-i B 

2067 aram: meram P L B 

2068 ‘azm-i garam L: garam P B; ‘azm K 
2069 astane-i ‘aliyyede: hina-i astanede K 

2070 muyesser eyledi: miiyesser oldi B . , 

2071 Tarih-i ldtab-i ra'na: Nazm P B; Kit‘a-yi tarih-est IC This poem is also included in Nabi Dtv 
(ed Bilk an, p. 218) under the title of ‘ TarS? beray-i tamam-silderi-i (kitab-i) Tub fetu ’l-haremeyn 

2072 1 urfi ile: 1 urflaLB P 
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Ne hacetiim var ise eyledi keremle reva 2073 


‘Ale’l-husus ki 


2074 


• fl 


bu f^ahid-i nev-amedenun 


Ki husn-i lafzi viriir canane^ve-i sahba [L62b] 


Eda-yi dil-ke§i ta‘bir-i §ive-amizi 2075 
Olur muhayyir-i tab‘-i ahali-i in?a 


‘Aceb mi came-i kadd-i kabul olursabudur 
Meta‘-i taze-zuhur-i kalem-rev-i ma‘na 

Bu feyd hame-i Nabi’ye rah-i 2076 Hakk’dandur 
Ki oldi 2077 boyle ‘ arus -1 lalife ^ehre-kii^a 

Didiim tamammaNabi bu nushanun tarih 
Bu Tuhfe-i Haremeyn’um kabul ide Mevla 

• I m/ • 


1090 L 



2073 

2074 

2075 

2076 

2077 


reva: ata D 
Id: - K 
^Ive: ne?ve K 
rah: -K 

ki oldi: k’oldi K 
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